
                                                         

Editorial 

The Journal of Grace Theology was originally published in 1964  as an 
opportunity for pastors and scholars within the Grace Movement to dis-
cuss theological and philosophical issues that may not be appropriate for 
a popular level publication. Jack Dean challenged readers in the first issue 
published more than fifty years ago to engage the text of the Bible and to 
think deeply about the implications of our theology. In the Spring of 2014 
the Journal of Grace Theology returned to publication thanks to the gener-
ous support of several donors. While some articles might be described as 
“scholarly,” the Journal will have a pastoral appeal. Articles will certainly 
deal with Dispensationalism and issues generated by our distinctive Pau-
line, Mid-Acts perspective. But the Journal will include topics touching on 
other biblical and theological problems as well.

There are several objections to the idea of publishing a theological jour-
nal. First, a journal of this kind has the potential to create dissension and 
controversy. That is exactly what killed the original Journal and may have 
been a factor in not reviving this kind of publication in the past. In his first 
editorial, Jack Dean tried very hard to answer this objection, pointing out 
there is no reason a closer study of scripture and theology should result in 
division or controversy. When I talk about this project with people, very 
often they wonder if there will be a steady stream of protest letters to the 
GGF office or fiery condemnations of the Journal (or me personally) in the 
“blogosphere.” I think this fear is in part based on the (false) perception 
there are some people who will read the articles only to look for heretical 
teachings or to prove the liberal agenda of the writers. Perhaps I am naïve, 
but it is possible those days are behind us so Grace believers can discuss 
theological and biblical topics without drawing lines and declaring war. 
I have tried to avoid the perception by including as broad a spectrum of 
Grace writers as possible, and I will continue to do so. Articles will not be 
accepted or rejected based on who wrote them, but on the quality of the 
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content. 
Second, theological journals are not particularly interesting to read. 

Granted, an article on dispensational method is in no danger of being 
mistaken for a New York Times bestselling novel. Publications like the 
Journal of Grace Theology can be technical, but that is exactly what good 
scholarship often is. Nevertheless, the original intent of the Journal was to 
include articles appealing to pastors as well as laypeople. This is not to say 
the pastor or layman cannot understand the articles collected in this Jour-
nal. There is my naiveté once again—I think our pastors are well-ground-
ed in Scripture and are thirsty for quality scholarship coming from Grace 
believers. I think our laypeople are far more biblically prepared than most 
other denominations. But I am not sure pastors and laypeople have been 
challenged to think more deeply about Grace doctrine nor have we really 
done much in several decades to develop our theology to meet the needs of 
the twenty-first century.

Third, several people expressed concern to me the Journal of Grace 
Theology would detract from other publications like Truth Magazine. This 
is always possible, but the target audience of the Journal is the pastor or 
teacher who is interested in reading a longer, deeper article than can ap-
pear in the pages of Truth. It is possible for a journal to deal with a topic 
that is too technical to treat in a popular article. For example, my article 
in the first issue of the Journal deals with a particular saying of Jesus and 
argues against a common view in contemporary scholarship that Jesus did 
not claim to be the Bridegroom in Mark 2. This is an important part of a 
common Grace belief that the church is not the “Bride of Christ” although I 
do not treat the point directly. Rather, I deal with the possibility the church 
created the saying as a part of a “church is the new Israel” theology well 
after the time of Jesus. I would rarely (if ever) bring up the possibility 
any Saying of Jesus was created by the later church in my teaching and 
preaching, but in a journal article I can provide some sort of an answer for 
the claim. Given the popularity of books by Bart Erhman, for example, it 
is likely people in churches will encounter these ideas in the media. My 
article gives a pastor some support when dealing with a skeptical member 
of their congregation. In any event, a publication like Truth is intended for 
a broad readership and necessarily has shorter articles. In fact, Truth will 
always have a much wider circulation than the Journal.

Last, someone might object that launching a theological journal in the 
twenty-first century ignores trends towards electronic publishing and web-
based discussions. It is true the iPad and Kindle have changed the way 
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people read books, and the Internet provides everyone with a web-browser 
the opportunity to publish whatever they like. Yet colleges and seminaries 
continue to publish peer-reviewed journals in order to give scholars an out-
let for their studies. A peer-reviewed printed journal has a kind of authority 
missing from an online discussion forum or blog. Theological journals cre-
ate a space for an educational institution or denomination to discuss their 
distinctive ideas in a professional manner. This discussion helps outsiders 
understand the denomination better since it clarifies their theology. 

There are several examples of this, but I will focus on only one here. 
There is a stream of evangelical theology known as the Stone-Campbell 
movement. In general, they are a “restorationist movement” coming out of 
the Second Great Awakening, and today they include some of the Church 
of Christ denominations. While the denomination was always solidly bib-
lical, they have some distinct practices (some churches do not use musical 
instruments, for example) and there have been a number of acrimonious 
splits during the twentieth century. About 16 years ago, they began to pub-
lish a journal and participate in broadly evangelical theological meetings. 
In the words of the first editor of the Stone-Campbell Journal Bill Baker, 
the purpose of their journal was to “join hands together to make a make a 
quality Stone-Campbell perspective available to the public.” That is pre-
cisely what has happened; younger scholars in their movement were en-
couraged to participate and a new generation of pastors and teachers were 
equipped to do ministry in their denomination. 

The parallels seem obvious: a small denomination with some unusual 
practices from the perspective of the Evangelical Christianity; a group that 
has endured not a few difficult splits; young scholars and Bible teachers 
looking for an outlet to explore ideas. It seems to me the GGF is in a sim-
ilar place and needs a venue to develop our ideas and grow our thinking. 
If this growth does not happen, then the movement is in real danger of 
fading away, becoming just another footnote in an article on the history of 
dispensationalism. 

It saddens me there are a number of writers in the original Journal whose 
names I do not know. Some have passed away, but others were driven away 
from the GGF for a number of reasons. Some of the churches mentioned 
in the original Journal simply do not exist anymore, or are no longer Grace 
Churches. The Grace Movement needs a safe place to discuss our theolo-
gy, to refine our ideas and to find better ways of expressing what for most 
of us is the best way of understanding Scripture. This spiritual exercise is 
necessary if we are to grow as a theological movement and enhance our 
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ability to reach people with the Gospel of the Grace of God in a radically 
changing world.

This second issue of the new Journal of Grace Theology offers a wider 
variety of articles, beginning with an extract from Paul Sweet’s dissertation 
on Spiritual Development in Higher Education. As the former Academic 
Dean of Grace Bible College, Dr. Sweet is interested in how we develop 
students spiritually as well as academically. Mark Sooy contributes an ar-
ticle challenging the consensus view of John 4:24 as a paradigm for wor-
ship. Jacob Rodgers offers a challenging study of dietary restrictions in the 
Mosaic Law, suggesting one primary reason for these commands was to 
protect Israelite society from threat morally and culturally. Pastor Cameron 
Townley shares his observations on Revelation 22:1-5 as the fulfillment 
of Garden Imagery. Timothy Conklin examines the apostolic commission 
in Acts 1:8 to go to “Judea, Samarian and the ends of the Earth.” Pastor 
Timothy Board contributes a study of the theological significance of Fiat 
Creationism, concluding there are grave dangers if this doctrine is aban-
doned. Former professor of New Testament and Greek at Canyonview Bi-
ble Seminary Chuck Schiedler studies the phrase “The Bible as the Word 
of God.” Finally, Robert Williams investigates the issue of repentance in 
order to make some theological observations on the issue of Lordship Sal-
vation. I would also like to thanks Tim Conklin for his assitence in editing 
most of this issue. 

I look forward to future issues of the Journal and I look forward to your 
contributions and the conversations these articles will stimulate. 

Phillip J. Long, Editor
Professor of Biblical Studies

Grace Bible College
plong@gbcol.edu 
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introduction 

Colleges and universities exist to promote student learning. Very of-
ten these institutions seek to provide students with a more comprehensive 
understanding of the world in which they live and of their own humanity. 
In doing so, they seek to “form the mind, to stretch the understanding, 
to sharpen one’s intellectual power, to enlarge the vision, to cultivate the 
imagination and impart a sense of the whole” (Holmes, 1987, p. 30). Col-
leges and universities also strive to equip students, and especially gradu-
ates, with the knowledge and skills necessary for success in their chosen 
profession. While these knowledge and skills may vary from program to 
program, student learning remains at the very heart of the missions of these 
institutions. 

For whatever area of study, measurable student learning has been iden-
tified by accreditors as a key indicator as to whether or not colleges and 
universities have been successful in fulfilling their missions as institutions 
of higher education. While the development of effective practices for as-
sessing student learning within the cognitive domain has been identified as 
a critical factor in higher education, some authors have noted the need for 
additional research in assessing affective outcomes. Chickering and Ment-
kowski (2006) went so far as to describe it as “assessing the ineffable” (p. 
221), that is, the indescribable or undefinable. This difficulty in assessing 
the affective domain is especially important for our understanding of spiri-
tual formation, a critical part of the missions of many Christian college and 
universities. These institutions of biblical higher education are committed 
to demonstrating that spiritual formation has indeed occurred in the lives 
of students. Despite their efforts, there are still many questions about the 
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nature of spiritual formation and how it can be assessed. 
Affective outcomes are at the very core of the mission of many colleges 

and universities. This is especially true of those faith-based institutions 
which have identified students’ spiritual formation as one of their key af-
fective outcomes. The Association for Biblical Higher Education (ABHE, 
2007), whose accredited members were the target population for this study, 
echoed this commitment:

We engage intentionally and pervasively in transformational high-
er education—education that calls students to explore the moral and 
ethical implications of what they are studying, to faithfully participate 
in a community of fellow Christ-followers, to appropriate and collab-
orate with the work of God’s Holy Spirit in the process of developing 
personal values and virtues worthy of His adopted children, living out 
kingdom values before a watching world. (para. 3)

This goal acts as a compass to guide these colleges and universities in 
their educational endeavors. It is important, therefore, that these institu-
tions provide meaningful evidence through their assessments that students 
are being transformed as a result of their educational experiences. While 
much has been written concerning learning and assessment in the cognitive 
domain, additional research is needed in relation to assessing elements of 
learning other than the mind. 

When attempting to understand spiritual formation, it should be noted 
that it has many different dimensions, including the head, the heart, and 
the will. As a result, it is helpful to note the different domains of learning 
and how they impact our understanding of spiritual formation. Benjamin 
Bloom, an educator from the mid-20th century, taught that learning occurs 
within three domains or spheres: the cognitive, affective, and psychomotor 
domains, corresponding respectively to knowledge, attitudes, and skills. 
The focus of Bloom’s work was the cognitive domain, which he represent-
ed in a taxonomy of six levels of learning outcomes, ranging from simple 
to complex, as shown below:

Classifications of Bloom’s Taxonomy of the Cognitive Domain
Classification	 Description
Knowledge The recall of specifics and universals, of methods and processes, of pattern, 
  structure or setting
Comprehension The lowest level of understanding without necessarily relating it to other 
  material or seeing its fullest implications
Application The use of abstractions in particular and concrete situations
Analysis The breakdown of communication into its parts such that the relative hierarchy 
  or relation between ideas is made explicit
Synthesis The putting together of elements and parts so as to construct a pattern or 
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  structure not clearly there before
Evaluation Judgments about the value of material and methods for given purposes as 
  determined by established criteria

While reflective of educational theory, this taxonomy is helpful in un-
derstanding how deepening levels of spiritual formation can occur in the 
lives of students. It is also helpful in understanding how we as Christian 
educators can be more effective in our teaching as we approach the class-
room with strategies intended to promote what we refer to as “higher order 
thinking.” Students learn deeper when asked to think—to analyze, syn-
thesize, evaluate—about the truths of Scripture, not merely to regurgitate 
what we may have taught them.

Growing spiritually involves not only the head, but also the heart. It is at 
this level that the affective domain becomes important. What then is meant 
by the affective domain? Bloom (1956) described the affective domain as 
the learning objectives involving interests, attitudes, and values. Smith and 
Ragan (1999) reinforced this definition when they suggested the affective 
domain involves attitudes, motivation, values, and beliefs. The most com-
prehensive attempt to describe the affective domain was made by Martin 
and Briggs (1986), who listed 132 components including attitudes, values, 
morals, and ethics. Krathwohl et al. (1964) also described the affective do-
main as focusing on a feeling tone, an emotion, or a degree of acceptance 
or rejection. All of these descriptions reflected an interest in how learning 
within the affective domain impacts one’s beliefs, values, and behaviors. 
Like the cognitive domain, Krathwohl et al. (1964) advanced a hierarchy 
of learning for the affective domain as shown below. While the cogni-
tive and affective domains were both described as taxonomies, there was 
an important distinction. Whereas Bloom’s original taxonomy identified 
six different levels of cognitive inquiry, this new taxonomy for the affec-
tive domain recognized five stages of learning or progressive steps in the 
process of internalization, which Krathwohl defined as “the inner growth 
which takes place as the individual accepts the attitudes, codes, principles, 
or sanctions as a part of self and used to form value judgments or determine 
conduct.”
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Krathwohl’s Taxonomy of the Affective Domain
Stage	 	 	 Description
Receiving  1.1 Awareness
   1.2 Willingness to receive
   1.3 Controlled or selected attention
Responding  2.1 Acquiescence in responding
   2.2 Willingness to respond
   2.3 Satisfaction in response
Valuing  3.1 Acceptance of a value
   3.2 Preference for a value
   3.3 Commitment (Conviction)
Organization  4.1 Conceptualization of a value
   4.2 Organization of a value system
Characterization 5.1 Generalized set
   5.2 Characterization by a value or value complex

This process of internalization is at the heart of understanding the affec-
tive domain. This is especially apparent at the valuing stage where belief 
takes hold culminating in convictions or beliefs that surpass the tests of 
time and energy, by valuing is that it is motivated, not by desire to com-
ply or obey, but by the individual’s commitment to the underlying value 
guided by the behavior. At the characterization stage—the sixth and final 
level—beliefs, ideas, and attitudes are integrated within the individual so 
as to become synonymous with one’s personality and worldview, and thus 
answers the crucial questions of “Who am I?” and “What do I stand for?”

Besides the cognitive and affective domains, an understanding of the 
conative domain is also important to understanding spiritual formation. 
How these domains interact help us understand how God is working within 
the believer. While cognition referred to what information is known and 
affection to how a person feels, conation refers to matters of the will. Like 
the affective domains, the conative domain has a taxonomy describing five 
deepening stages related to the soul:

Atman’s Taxonomy of the Conative Domain
Stage	 	 	 Description
Perception  An openness to perceiving relationships that exist between 
   multiple forms of sensory and intuitive stimuli
Focus   The ability to distinguish stimuli or patterns from the 
   background in order to establish a goal or desired end result
Engagement  The ability to develop an action plan as to how a goal can best 
   be accomplished
Involvement  The individual begins to act on an established action plan 
   based on the previous stages
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Transcendence  Complete immersion in the task so that mind, body, and task 
   become one

Note: Adapted from “An Overview of the Conative Domain,” by W. G. Huitt and S.Cain, 
2005, Educational Psychology Interactive.

The conative domain is important to understanding spiritual formation 
because this domain refers to matters of the will, that is, the choices be-
lievers make about practices such as the spiritual disciplines and practices 
which promote spiritual formation. Ultimately, it is important for these 
actions to become more than mere compliance, as believers become im-
mersed in these practices and life choices.

Spiritual formation focuses on the cognitive, affective, and conative do-
mains, all of which are applicable to developing a more comprehensive 
understanding of this dimension of student learning:

Knowing involves cognition, but also the learning domains of affect and 
behavior. And it is only when these three domains (cognitive, affect, 
and behavior) are all present will learners become increasingly disposed 
to think and feel and act like Jesus—the ultimate goal of all Christian 
teaching. (Mitchel, 2011, para. 3-4)

This emphasis in becoming more Christ-like is an important part of 
the mission of many Christian colleges and universities. Because they are 
committed to being intentionally and pervasively biblical, these institu-
tions will develop strategies to inform students and help them to cultivate 
higher order thinking skills regarding biblical truth relative to the cognitive 
domain. Because they are also committed to being intentionally and perva-
sively transformational, these institutions will seek to develop beliefs, val-
ues, and behaviors indicative of the affective domain. Ultimately, they seek 
to guide students to deepening levels of commitment to propositional truth 
and personal godliness. Finally, becoming more Christ-like is a matter of 
the will as the believer purposefully chooses to respond in obedience to the 
Bible and the work of the Holy Spirit, thus reflecting the conative domain. 
As these three domains work together, the Christian becomes more and 
more like Jesus Christ (Ephesians 4:20-24).

While acknowledging the cognitive domain, my doctoral study inten-
tionally focused on the affective and conative domains, both important 
components of spiritual formation. In reference to the affective domain, in-
ternalization was defined as “the inner growth which takes place as the in-
dividual accepts the attitudes, codes, principles or sanctions as a part of self 
and used them to form value judgments or determine conduct” (Krathwohl 



10                                    Journal of Grace Theology 1.2 (2014) 

et al., 1964, p. 30). It is this same inward transformation referred to in the 
operational definition of spiritual formation advanced for this study, that 
is, the process of becoming more Christ-like, as reflected in one’s beliefs, 
values, and behaviors (Romans 8:29; 2 Corinthians 3:18; Romans 12:2). 

This common awareness for the internalization of values serves to align 
this study with other interests in affective outcomes. Historically, this inter-
est can be seen in many of the original charters of America’s first colleges. 
Harvard’s charter of 1650, for example, acknowledged that the purpose of 
education was to produce knowledge and godliness (Dudley, 1650). The 
royal charter for the College of William and Mary spoke of ensuring that 
youth would be piously educated in good letters and manners (William III 
& Mary II, 1693). King’s College, later renamed Columbia University, 
was founded at least in part in order to “polish the whole man and qualify 
them to support the brightest characters in all the elevated stations in life” 
(George II, 1754). This same historic emphasis can be seen in other col-
leges and universities, including Earlham and Ithaca Colleges both found-
ed in the 19th century with the goal to foster high moral standards among 
their students. 

While this interest may not be as apparent in the charters and mission 
statements of many more recently founded colleges and universities, there 
appears to be growing interest in returning to these core values. A convo-
cation of 16 academic leaders sponsored by the Johnson Foundation called 
for colleges and universities to reaffirm the conviction that “the moral 
purpose of knowledge is at least as important as its utility” (Wingspread 
Group on Higher Education, 1993, p. 7). This same report stressed the 
need for colleges to ensure its graduates would be “individuals of charac-
ter more sensitive to the needs of the community, more competent in their 
ability to contribute to society, and more civil in their habits of thought, 
speech, and action” (Wingspread Group on Higher Education, 1993, p. 
9). With the encouragement of organizations such as Campus Compact, 
the Association of American Colleges and Universities, the Lilly Endow-
ment, and the Templeton Foundation, colleges and universities have begun 
to more intentionally engage their students in learning activities focusing 
on matters of ethics and civic responsibility, an emphasis many believed 
should only intensify in the future: “Leaders of our colleges and universi-
ties must stand beside corporate, religious, and civic leaders in proclaiming 
that character makes a difference and is worth developing at every stage of 
the educational process” (Yanikoski, 2004, p. 21).

This interest in affective outcomes is further evident in the commitment 
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of Christian colleges and universities to transformative education. Many 
of these institutions exist “to advance the cause of Christ-centered higher 
education and to help our institutions transform lives by faithfully relating 
scholarship and service to biblical truth” (Council for Christian Colleges 
and Universities [CCCU], n.d., para. 2). This echoes the commitment of 
ABHE (2007) that its members be engaged “intentionally and pervasively 
in transformational higher education” (para. 3). Grace Bible College shares 
this commitment as it seeks to graduate godly individuals prepared to serve 
in both church and society. 

Because of the very nature of spiritual formation, it should be as-
sumed that spiritual formation refers only to persons seeking to grow in 
Christ-likeness. In other words, spiritual formation has no application or 
meaning to the non-Christian student, no matter how religious or spiritual 
he or she may appear to be. This distinction is important because much has 
been written about spirituality and faith development, which this literature 
review will show is different from spiritual formation.

While spirituality is a recurrent theme in the literature, it often has a 
secular meaning. Zohar and Marshall (2000), for example, maintained that 
there is a spiritual intelligence located in the neural network of the tempo-
ral lobes of the brain, a “God spot” where spiritual questions of meaning 
and value take place. This idea of a “God spot” was also the subject of 
research in which test subjects’ brains were subjected to low-level ener-
gy fields to induce sensations referred to as the “religious experience”—a 
feeling of completeness, absence of self, feelings of peace, freedom from 
fear, ecstatic joy, visions of a supreme being (Martin, 2002). As a result of 
this research, scientists concluded that spirituality can be tested and proven 
empirically, without any particular interest in a personal relationship with 
God (Martin, 2002; Science Daily, 2012).   

Another important part of the literature that should be noted is that which 
pertains specifically to spirituality as part of the broader scope of student 
development. Parks (2000) suggested that there were five “big questions” 
specifically related to college students that contributed to their spirituality 
as shown below. Parks believed that these five concerns were especial-
ly relevant to understanding why some college students were attracted to 
spirituality in hopes of answering these deepest questions.
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The Five Big Questions Facing College Students
Question	 	 Description
Identity—Who am I? This search for identity is closely related to establishing a clear 
   sense of one’s values and beliefs.
Destiny—
Where am I going? This is not simply a matter of academic major or career, but rests in 
   finding one’s place in the world and society.
Faith—
In what can I believe? It is during this time that most college students reexamine their 
   inherited values and beliefs and make them their own.
Wholeness—How can I be
 happy?  Students seek to discover a path to enduring happiness and purpose 
   that often unifies a fragmented life.
Mattering—Will my life 
make a difference? Finding a life that is meaningful and beneficial to others is a major 
   concern for college students.

One of the more recent research projects reflecting this interest in spiri-
tuality as a part of student development is a study conducted by the Higher 
Education Research Institute (HERI) entitled Spirituality in Higher Edu-
cation. It is important, however, to understand that this study does not rep-
resent spiritual formation—the process of becoming Christ-like in beliefs, 
values, and behaviors. Rather, spirituality exists as a universal principle 
regardless of the content of that faith. For these researchers, spirituality and 
religious beliefs were not synonymous:

We acknowledge that each student will view his or her spirituality in a 
unique way. For some, traditional religious beliefs will significantly form 
the core of spirituality; for others, such beliefs or traditions may play little 
or no part. What the research project aims to discern, however, is the level 
and intensity of spiritual experience among college students. (Higher Edu-
cation Research Institute [HERI], 2006, para. 3)

This differentiation of spirituality from religious beliefs, especially 
Christian truth, is also found in other authors but none as significant as 
the works of James Fowler (1981, 1991, 1996, & 2000) who was a major 
contributor to much of the current thought and research regarding faith 
development. As shown below, Fowler identified six stages to faith devel-
opment. 
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Fowler’s Stages of Faith Development
Stage	 	 	 Description
Intuitive-Projective Faith Usually occurring in early childhood, this stage is when an 
   individual becomes aware of self and develops an imagination 
   about reality.
Mythical-Literal Faith Again focusing on childhood, it is at this stage an individual 
   begins to think more concretely. There is a strong sense of justice 
   and reciprocity in how they perceive the world.
Synthetic-Conventional 
Faith   Usually arising in adolescence, this stage is marked by conformity 
   to a higher authority. It often lacks the ability to critically evaluate 
   one’s belief’s system.
Individuative-Reflective 
Faith   At this stage an individual often struggles with personal identity 
   and belief. It is then that a person develops a sense of ownership for 
   one’s beliefs and values.
Conjunctive Faith  It is then that an individual becomes open to the beliefs of others. 
   The concern is no longer who is  right or wrong, but rather pursues 
   inclusivity with others.
Universalizing Faith This stage is marked by transcendence and selflessness. It is a stage 
   seldom reached and often misunderstood.

The fourth stage, individuative-reflective faith, is particularly important 
for higher education because it normally takes place in late adolescence or 
early adulthood, the age at which most traditional college students begin 
their collegiate studies. Fowler (1991) believed that two important events 
had to occur during this stage. First, an individual needs to question, ex-
amine, and then reclaim his or her beliefs and values as explicit personal 
commitments. Second, at this stage an individual must claim an “execu-
tive ego,” that is, he or she must emerge from the “tyranny of the they,” 
by breaking the reliance on external authority and establishing an internal 
sense of self-identity. Fowler also observed that it was at that age when a 
person begins to take seriously the responsibility for his or her own beliefs, 
attitudes, and lifestyle choices. Only then can there be movement in these 
key areas of faith development, as students seek to internalize a belief sys-
tem that is uniquely theirs. 

While these ideas may sound well and good at least in some areas, Fowl-
er’s works represented a dangerous trend in our understanding of spiritual 
formation. Fowler (1981) concluded that universalizing faith, the highest 
level of faith development, could be reached regardless of the content of 
an individual’s particular faith. He maintained there was little difference, 
if any, between the faith development of a Christian or any other faith tra-
dition, such as Buddhism, Islam, or a religion indigenous to the equatorial 
jungles of Brazil. It is ultimately this universality that distinguishes faith 
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development from spiritual formation as it has been defined for this study. 
These examples of literature related to spirituality and faith develop-

ment demonstrate that these authors did not intend to address spiritual for-
mation as it has been defined for the purpose of this study. As stated earlier, 
an important assumption of this research is that spiritual formation can 
only take place in an individual who is a Christian. In an era when faith is 
often confused and marginalized, however, it is important to understand 
that being a Christian refers to something much more than a token faith, 
existing in name only. For the Christian, the heart’s true resting place is the 
belief in the atoning work of Jesus Christ as the propitiation or satisfaction 
for his or her sinfulness whereby that individual now has eternal life by 
grace through faith alone. This exclusivity contrasts with so many theorists 
who referred to spirituality as a human universal, rather than the work of 
God that only occurs in the true follower of Jesus Christ. As a result, it 
is important to carefully discern the authors’ presuppositions in literature 
pertaining to this important subject.

Thankfully, much has been written in support of the biblical definition 
of spiritual formation. For example, Benner (1998) identified seven stages 
in a person’s spiritual formation in becoming more Christ-like. These sev-
en “directional milestones” included development of basic trust, awareness 
of the call for self-transcendence, recognition of call as from God, aware-
ness of one’s own insufficiency, receipt of divine forgiveness, progressive 
freedom from sin, progressive evidence of the fruit of the Spirit, and the 
final stage being a deepening intimacy with God. Of these, the first four 
stages occur before salvation, while the final three stages reflect an empha-
sis on the believer’s sanctification. Unlike Fowler, these stages were not 
specifically linked to any particular stage of cognitive development. Rath-
er, Benner focused on a lifelong process of spiritual formation in becoming 
more like Jesus Christ. 

There is also a great deal of literature that speaks to the development 
of mentoring relationships as a key component to spiritual formation. One 
example is Lawrenz (2000) who emphasized the role the Christian com-
munity has in providing an atmosphere conducive to promoting spiritual 
values. He maintained there should be a focus within the local church on 
developing mentoring relationships and small group ministries as a means 
of promoting spiritual growth among its members. While not specifically 
addressed by Lawrenz, this concept could also be applied to the Christian 
higher education setting where the relationships formed between the fac-
ulty and staff and the students are vital to both the educational process and 
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the spiritual formation of students.
Morr (2000) further emphasized this relational process as being critical 

to continued spiritual formation, a view consistent with the definition for 
spiritual formation being advanced for the purpose of this study. For Morr, 
spiritual formation should be considered a friendship, composed of a num-
ber of different relationships:

First of all, the essence of spirituality is a dynamic friendship with God 
based primarily on trust. Christians must trust that God’s ways are good and 
that he is worthy of their allegiance and devotion through obedience. Sec-
ond, sanctification is achieved by growing discipleship or apprenticeship 
to Jesus. It is this relational teaching context that one grows in Christ-like 
character. Third, God’s Spirit indwells the believer and comes alongside to 
offer support, illumination, and companionship. Fourth, one’s spirituality 
is interrelated to one’s relationship to others. Sinful attitudes, behaviors, 
and thoughts toward fellow human beings show contempt for the image 
of God, which directly affects our connectedness to him. And conversely, 
the imitation of Christ in our deepest human relationships promotes our 
spiritual growth and intimacy with God. (Morr, 2000, p. 52)

Dettoni (1994) maintained that spiritual formation was synonymous 
with nurturing, discipling ministries marked by three key elements. First, 
it should involve the entire Christian community, and not be compartmen-
talized as an isolated ministry. Second, its focus should be broader than 
merely knowledge for the sake of knowledge. Rather, learning should be 
viewed as a means to Christian growth. Lastly, there should be a focus on 
God’s grace in the formative process. Every individual is in process and 
has not yet arrived in his or her spiritual formation. Therefore, it is vital 
that for everyone to be careful to exhibit grace in their attitudes toward 
one another. The point is that Christian educators, whether in the church 
or school, should embrace their roles as spiritual mentors when relating 
to their students, communicating not only through their teaching but also 
through their lives a deepening relationship with Jesus Christ as evident 
in their beliefs, values, and behaviors, which are key components of the 
affective domain.

The present study assumed that spiritual formation pertained only to 
the work of God in the lives of believers. It is important then to consider 
the biblical foundations for this concept of spiritual formation advanced in 
this study. Mulholland (1993) defined spiritual formation as the process by 
which a believer is transformed into the likeness of Jesus Christ. Lawrence, 
Burton, and Nwosu (2005) described spiritual formation as following the 
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biblical mandate to “think Christianly,” based on the admonition of the 
Apostle Paul, “Your attitude should be the same as that of Christ Jesus” 
(Philippians 2:5, New International Version). Holmes (1987) claimed there 
was a difference between the educated person and the educated Christian 
who reasons from the foundation of biblical truth. It has been further ar-
gued that becoming Christ-like should not be thought of as something fu-
ture, but rather as “something we are and cannot escape, regardless of how 
we may think or feel about it. It is our nature and our destiny.” (Willard, 
1998, p. 79) 

In keeping with these thoughts, the term spiritual formation in this study 
has been defined as referring to an individual’s growth in becoming more 
Christ-like, as reflected in one’s beliefs, values, and behaviors. This is 
based on three key New Testament passages: Romans 8:29, 2 Corinthians 
3:18, and Romans 12:2, all of which speak of being conformed or trans-
formed into the likeness of Jesus Christ. “For those God foreknew he also 
predestined to be conformed to the likeness of his Son, that he might be the 
firstborn among many brothers.” These words, found in Romans 8:29, sug-
gest that the ultimate goal of spiritual formation is not outward conformity 
to any religious system or stage of faith. Rather, it speaks of the inward 
transformation of the believer so that he or she bears the image of Jesus 
Christ in beliefs, values, and behaviors:

The image of Christ brings cleansing, healing, restoration, renewal, 
transformation and wholeness into the unclean, diseased, broken, impris-
oned, dead incompleteness of our lives. It brings compassion in place of 
indifference, forgiveness in place of resentment, kindness in place of cold-
ness, openness in place of protective defensiveness or manipulation, a life 
lived for God and not self. (Mulholland, 1993, p. 34)

This idea of transformation occurs in two other key passages in the New 
Testament (Romans 12:2, 2 Corinthians 3:18). The Greek word, transliter-
ated metamorphosis in both passages, describes the inward transformation 
of the believer as he or she becomes more and more like Jesus Christ in be-
liefs, values, and behaviors. It is this inward transformation that describes 
the very essence of spiritual formation:

God is remaking Christians; our very central core of being is trans-
formed into something quite different. It is not just an outward change but 
a metamorphosis from one form to another new and better one. We are be-
ing changed from the “old” to the new who is “in Christ,” being conformed 
to His image. (Dettoni, 1994, p. 15) 

Spiritual formation occurs as God works in the believer (Philippians 
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2:12-13). Literally, the Lord energizes believers by planting within them 
both the desire and the ability to do that which pleases him. Therefore, all 
that happens in and through the Christian is done through God’s strength 
and for his glory (Ephesians 3:20-21). Despite the fact that it is indeed the 
work of God, it cannot happen apart from the believer’s active participa-
tion. This human-divine partnership is considered to be one of the greatest 
paradoxes of the Christian life.

The inside-out process of the spiritual life is the gradual outworking 
of this kingdom righteousness. This involves a divine-human synergism 
of dependence and discipline so that the power of the Spirit is manifested 
through the formation of holy habits. As Augustine put it, “Without God we 
cannot; without us, he will not.” Disciplined grace and graceful discipline 
go together in such a way that God-given holiness is expressed through the 
actions of obedience. Spiritual formation is not a matter of total passivity 
or of unaided moral endeavor but of increasing responsiveness to God’s 
gracious initiatives. (Boa, 2001, p. 278)

Finally, it is important to understand the agents or catalysts the Lord 
uses within believers to bring about this conformity to the likeness to Jesus 
Christ. The first of these agents relates to the spiritual disciplines (Detto-
ni, 1994; Lightner, 1994; Mulholland, 1993). These authors maintained 
that by practicing the spiritual disciplines, the believer actually surrenders 
one’s self and places his or her mind, temperament, and body under the 
control of the indwelling Holy Spirit, who manifests the life of Christ in 
and through his or her life:

The disciplines of the faith are never ends in themselves but means to 
the end of knowing, loving, and trusting God. As we implement them in a 
consistent way, we cultivate holy habits. As these habits grow, they guide 
our behavior and character in such a way that it becomes more natural for 
us to live out our new identities in Christ. Our daily choices shape our hab-
its, and our habits shape our character. Our character in turn guides the de-
cisions we make in times of stress, temptation, and adversity. In this way, 
the godly actions of maturing believers are outward displays of increasing 
inner beauty. (Boa, 2001, p. 79) 

Despite this emphasis on the spiritual disciplines, there is no universal 
agreement as to the exact identity and nature of these disciplines; however, 
the Bible itself stresses the importance of the believers’ immersion in the 
Word of God as a primary means of spiritual formation. When writing 
to the saints at Thessalonica, the Apostle Paul commended them for wel-
coming the Word of God into their lives (2 Thessalonians 2:13). Paul’s 
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final words to Timothy, his son in the faith, reminded him that God uses 
his Word to thoroughly equip his people for every good work (2 Timothy 
3:16-17). Therefore, the process of spiritual formation requires that believ-
ers make the Word of God their delight and greatest treasure (Psalm 1:1-6; 
Proverbs 2:1-6). As they cultivate this habit, God supernaturally uses it in 
their lives to conform them to the likeness of Jesus Christ.

The second primary agent God uses to promote spiritual formation in 
believers is the community of faith: “We come to faith as individuals, but 
we grow in community” (Boa, 2001, p. 413). As members of the body of 
Christ, believers have become part of a growing, dynamic community with 
each part contributing to the whole: “From him the whole body, joined and 
held together by every supporting ligament, grows and builds itself up in 
love, as each part does its work” (Ephesians 4:16).

Corporate spirituality is life in the body of Christ, not as a metaphor but 
the living reality of the presence of Christ in the community of faith. As 
individual “cells” of the body of Christ, we each have unique gifts of tem-
perament preference, personality and character that exist for the welfare of 
the entire body. We are to be means of God’s grace to the other cells in the 
body and, in turn, receive from our companion cells what God graces to us 
through them. (Mulholland, 1993, p. 156)

The New Testament used at least two metaphors to describe this com-
munity. First, the Apostle Paul compared the church to the human body 
(Romans 12:4-5; 1 Corinthians 12:12-27; Ephesians 1:23, 2:16, 3:6, 4:4, 
12-16; Colossians 1:18, 2:19, 3:15). Throughout these passages, there is 
but one head of the body—Jesus Christ. He alone provides sustenance and 
direction to a diverse body in which each part contributes to the greater 
whole. The second metaphor is just as vivid in that Jesus Christ is consid-
ered the master teacher, his followers called disciples. The word disciple 
describes someone who is a pupil or learner. It should be noted that while 
the word disciple is found over 250 times in the Gospels, it is absent from 
the Pauline epistles. However, while the noun may be absent, the verb 
occurs frequently throughout Paul’s letters (Romans 16:17; 1 Corinthians 
4:6; Ephesians 4:20, Philippians 4:9, 11; Colossians 1:7; 2 Timothy 3:14). 
Together, these two metaphors serve as a reminder of the need for commu-
nity if spiritual formation is to occur within the believer. 

This emphasis on community may take many different forms, both for-
mal and informal. This includes mentoring, discipling, small groups, cor-
porate worship, and accountability partners to name but a few. Whatever 
form this community takes, it requires a commitment to not only teach 



others so that they too can pass on what they have learned (2 Timothy 2:2), 
but also to impart one’s very life in the care of one’s “children” (1 Thes-
salonians 2:7-12). This describes an intentionality that God honors when 
transforming disciples into the likeness of Jesus Christ. 

The term spiritual formation as it was defined for this study is intention-
ally biblical. This is in keeping with the considerable volume of literature 
which sought to define spiritual formation from a uniquely Christian per-
spective (Boa, 2001; Dettoni, 1994; Lawrenz, 2000; Morr, 2000). In con-
trast, other authors maintained a view of spirituality that minimized the im-
portance of the content or object of one’s faith in favor of a more universal 
application (Astin, 1993; Chickering, 1972; Parks, 2000). Fowler (1981, 
1991, 1996, 2000) maintained that it was possible to reach the highest level 
of faith development apart from Jesus Christ. These differences accentuate 
the need for a biblically-based understanding of spiritual formation.

While varied in its scope, this study has synthesized information from 
a number of different topics and authors that were important to this re-
search. This study focused on spiritual formation as being reflective of the 
affective and conative domains. The taxonomies for each of these domains 
were illustrative of the forces at work in shaping students into the greater 
Christlikeness, a critical part of spiritual formation as it was defined for 
the purpose of this study. While the views of the nature of spiritual for-
mation differ significantly, institutions committed to biblical higher edu-
cation share a common commitment in identifying the spiritual formation 
of their students as a key learning outcome. As such, these colleges and 
universities are challenged to offer credible evidence that they are fulfilling 
this part of their mission. Grace Bible College shares this commitment as 
we seek to influence the head, heart, and wills of believers who desire to 
become more Christ-like. May the Lord grant us the wisdom to continue 
these efforts for the good of our students and to the glory of God! 
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JoHn 4:20-24: introduction

Many discussions of worship flow from Jesus’ words in John 4:24, “God 
is spirit, and those who worship him must worship in spirit and in truth.” 
The idea of worshiping “in spirit and truth” has hit a nerve in the larger 
community of the church and among many worship leaders. Although this 
seems to be a “re-discovery” of an important spiritual truth, the discussion 
often leads to a limited and subjective practice of worship, as well as wor-
ship which is experience oriented rather than balanced and holistic.

In the context of the passage, Jesus is speaking with a Samaritan woman 
about her own (and her people’s) misunderstanding about the worship of 
God. The Samaritans and Jews were notoriously bickering with one anoth-
er, since the Jews considered the Samaritan a half-breed: an odd mixture of 
Jewish descendants and the heathen population of the region of Samaria. 
The “pure breed” Jews saw them as representing the sin of the Ten Tribes 
of Israel whom broke from the kingdom of David and began to “prostitute” 
themselves with other nations.2 Note how the Samaritan woman’s com-
ment places worship in the realm of a place: “Our fathers [the Samaritans] 
worshiped in this mountain and you people [the Jews] say that in Jerusalem 
is the place where men ought to worship” (John 4:20 NASB). Jesus’ reply 
settles the matter:

1This article is adapted from Mark Sooy, The Life of Worship: Rethink, Reform, Renew (Blue 
Maroon, 2006). 

2For the full story read the history of Israel beginning in 1 Kings 11 through the book of 2 Kings. 
This history shows the willful disobedience of the Kings of Israel and Judah (with only a few excep-
tions), and the subsequent judgment of God and Israel’s exile.
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Jesus said to her, ‘Woman, believe me, an hour is coming when neither 
in this mountain, nor in Jerusalem, shall you worship the Father. You 
worship that which you do not know; we worship that which we know, 
for salvation is from the Jews. But an hour is coming, and now is, when 
the true worshipers shall worship the Father in spirit and truth; for such 
people the Father seeks to be his worshipers. God is spirit, and those 
who worship him must worship in spirit and truth (John 4:21-24). 

notHing nEW

The contemporary focus on this passage is really nothing new. For ex-
ample, both John Calvin and Ulrich Zwingli used this passage to define 
their views of worship during the Reformation. What is most interesting is 
the stifling result in the area of creativity this caused for centuries within 
the Reformed church traditions. 

Calvin allowed these verses to confine the use of music in public wor-
ship strictly to Psalms (the Psalter) and the few other specific songs found 
in Scripture. His point was that Christ defined the boundaries of worship in 
John 4:24 and only what was “in spirit and truth” could be properly justi-
fied for public use. Because God establishes truth through the Spirit’s work 
in the writing of Scripture, only Scripture is appropriate for use in worship 
settings. According to Calvin, music was to be simple – unison singing of 
Psalms with no accompaniment.

For Calvin, worship was God’s activity among the people in the lit-
urgy and sacraments and, as John Witvliet notes, “this divine action was 
construed in Trinitarian terms, where Christ is ‘the chief conductor of our 
hymns (i.e., psalms),’ the one who ‘hallows our lips…to sing the praises of 
God,’ while the Holy Spirit is the prompter who urges the people to sing.”3 
This helps us understand why Calvin limited music in the church to the 
Psalms, for he considered the purest form of lyric as coming directly from 
the hand of God. Other music and hymns were prohibited because they 
were “the production of men. God could be worshiped in a worthy manner, 
according to Calvin’s principles, only by hymns which were divinely in-
spired, namely the psalms of the Old Testament Psalter.”4

Regardless of the stifling effect upon the corporate worship of the 
church, Calvin’s principles were based upon his theology and what he saw 

3John D. Witvliet, “The Spirituality of the Psalter: Metrical Psalms in Liturgy and Life in Cal-
vin’s Geneva,” Calvin Theological Journal 32 (1997), 282.

4 E.E. Ryden, The Story of Christian Hymnody (Rock Island, IL: Augustana Press, 1959), 109.
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as the underlying biblical thought for worship. For this he can be truly 
admired, for his activity of worship followed his internal belief system 
of worship based upon Scripture. He was consistent in applying what he 
thought Scripture to be teaching.

Zwingli pressed the point even further. He taught that worship “in spirit 
and truth” could only be done through prayer. As a result, the liturgy (i.e., 
public worship) was to be limited to prayer (which is truly to be “in spirit”) 
and expounding of the Scriptures (where truth is found). Music and any 
other “ornaments” distorted both the spiritual emphasis and truth of wor-
ship. These ornaments would also cause distractions leading away from 
a focus upon God and his Word, and toward the performers themselves 
and their talents. This is quite an intriguing theological development from 
Zwingli, considering he was a musical prodigy who was proficient in the 
performance of practically any instrument he chose to play!

Zwingli basically omitted music as a whole from the corporate worship 
of the church. In his view, the use of music for public worship was “scrip-
turally indefensible on three closely related, yet distinguishable, grounds:

1. Music in worship is not explicitly commanded by God in either the 
Old or New Testament;

2. Christ instructed men to pray to God individually and in private 
(John 4:24); and,

3. Saint Paul urged men, when together, to worship God and pray to 
him in their hearts (Col 3:16).5

In this short synopsis, Zwingli, like Calvin, was quite consistent in 
applying his biblical and theological convictions to his view of worship. 
From those convictions flowed his practice. This is the right pattern – inter-
nal beliefs expressed in external actions. We must follow the same pattern 
of consistent application as we re-think the biblical framework for worship 
in our day.

In regard to how Zwingli read and interpreted John 4:24 he was very 
clear. He wrote, “But when we wish to pray we should withdraw into our 
chamber and close the door after us and there, in secret, call upon our heav-
enly Father.”6 For Zwingli, private, personal prayer was the purest form 
of being “in the spirit.” So the truest form of worship, in the very words 
of Christ, was private, personal prayer. This reduced corporate worship to 

5Charles Garside, Zwingli and the Arts (New Haven: Yale University Press, 1966), 45.
6Garside, Zwingli and the Arts, 42.
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its very minimal essence of public prayer (the corporate manifestation of 
“in the spirit”) along with Scripture reading and preaching (the corporate 
manifestation of “in truth”). Nothing more was permitted, according to this 
Reformer, for nothing more was commanded by Christ.

tHE dialoguE today

Although the current dialogue among worship leaders concerning these 
verses begins with the phrase “in spirit and truth,” there does not appear 
to be a desire to limit the expression of worship like Calvin or Zwingli. In 
fact, unlike these two Reformers, today’s discussion of these verses does 
not seek a theological foundation, but a methodology. It appears to me that 
it actually has more to do with the statement found in John 4:23 when Jesus 
refers to those whom worship in spirit and truth as “such people the Father 
seeks to be his worshipers.” 

Obviously, there is a strong desire in contemporary settings to be some-
one “the Father seeks.” Let us be realistic, what Christian striving to live a 
truly Christian lifestyle would not like to find himself or herself described 
as one “the Father seeks,” especially in our worship? We could be truly set 
apart by discovering how to implement this in our worship practices. If we 
could just do it right, would not the Father be pleased?

The underlying source of this kind of angst or worry in our worship 
practice is much deeper and more telling than it appears. A renewal of 
worship practices appear to be more spiritually sensitive will not relieve 
the anxiety that we still might not be worshiping rightly, and therefore 
missing the mark of being people “the Father seeks.” Daily devotions, new 
forms of congregational worship, the return to traditional or even ancient 
models of liturgy are at the heart of the discussion–but these things are not 
the heart of the problem. The heart of the problem, under all the rhetoric, is 
that Christians in many ways do not believe what God says about himself 
or about themselves as his children.

tHE corE oF tHE mattEr

God has explained a great deal about himself, and about us as his chil-
dren, in his word. The pervasive doubts so many Christians have about 
finding (or coming into) God’s “good graces” are quite misplaced. There 
seems to be an undercurrent of insecurity in people as to whether they are 
pleasing God in their life (and/or worship) and wondering if he accepts 
their efforts. This is what I mean when I say the discussion about Jesus’ 
words in John 4 is more about figuring out how to be a person “the Father 
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seeks to be his worshiper” than it is about a spiritual and truthful worship. 
People want to do the worship that will please God so they will, in turn, 
know he accepts them.

Therein lies the problem. God has already spoken to us about this, and 
his word is firm and unchanging. Yet, Christians run around trying to do 
something called “worship” to earn his favor. Has not God called us his 
children (1 John 3:1)? Has he not declared that we are righteous by faith 
(Romans 5:1ff), and that Christ joyfully exchanged his righteousness for 
our sinfulness (2 Cor 5:21)? Has he not delivered us from the domain of 
darkness and transferred us to the Kingdom of his Son (Col 1:13)? When 
God speaks “Christ” into our lives, and we respond by faith, he establishes 
our salvation – not on the basis of what we have done, or the type of wor-
ship we do – but according to his mercy and love (Eph 2:8-10; 2 Tim 1:9-
10). When God loves us, there is nothing that can separate us from his love 
(Rom 9:35-39). God has placed within us a “deposit” of the Holy Spirit 
assuring us of his complete redemption (Eph 1:13-14).

Still, with all of the promises of God clearly expressed and communi-
cated in his word, and the complete assurance his word brings, Christians 
disbelieve these promises, deny his word, and continue to seek his ap-
proval by looking for forms, patterns, and formulas to discover how they 
might turn his favor toward them. When God says something, and we do 
not believe it, we essentially are calling him a liar. Then, when we go out 
and try to earn his favor on our own, we fall way short. Let us call this for 
what it is – a sanctification of good works. Paul called the Galatians “fools” 
for this type of thinking (Gal 3:1). “Having begun by the Spirit,” he writes, 
“are you now being perfected by the flesh?” (Gal 3:3) These people began 
by the Spirit and they believed the word about salvation, freely given by 
God’s grace on the basis of faith, without works. Then they immediately 
turned to good works to try to keep God’s favor and sought to be perfected 
(sanctified) by the flesh.

It is foolish for us today as well to try and figure out how to do the right 
things to be the one “the Father seeks.” The fact is, the Father does not seek 
you as a result of your worship, for he is not moved by what you do or how 
you do it. He seeks you for one reason and one reason only: his love. His 
love established a relationship with man at creation, extended mercy at the 
fall, and restores our relationship to him in redemption. From beginning to 
end our relationship with God is dependent upon him, and any attempt at 
self-righteousness to gain or retain his favor is foolishness and folly.
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truE WorSHipErS

The misunderstanding of this foundational principle of God’s grace is 
at the root of much confusion about worship and the interpretation of John 
4:24. Let us consider who the “true worshipers” might be that Jesus refers 
to in John 4:23. Does it not seem obvious “in spirit and truth” are descrip-
tive terms rather than terms which designate a pattern, style, or procedure? 
In other words, the Father seeks and finds true worshipers as they respond 
to the spirit and truth. This description is a pointer to note that worship is 
a response of faith, not a response of works (for the Samaritan woman in 
the passage, the “works” consisted of being in the right place). Jesus is not 
indicating a difference between believers, in which some of whom worship 
rightly (“in spirit and truth”) and others who do not, but he is describing the 
difference between believers and unbelievers in John 4:23-24. It is the re-
sponse of faith (to God’s call in Christ), which allows someone to worship 
“in spirit and truth.” Any other worship is just useless motion.

This passage should be taught as the context teaches, rather than be 
drawn into a discussion of the legitimacy (or rightness) of a Christian’s 
worship style or form or feeling. There are passages which speak to the 
judgment of the Christian, and the judgment of their worship, but this is 
not one of them. The judgment taking place here is the judgment of faith, 
or lack thereof. Either a person worships “in spirit and truth” as a result of 
the relationship established by God in making him or her his child, or they 
worship in “flesh and falsehood” by not responding to God according to 
his provision and love. This is what the Samaritans were doing, and what 
Jesus points out to the woman.

In a related passage (just one chapter later in John 5:24-27), Jesus uses 
similar terminology to describe the difference between the believer and 
unbeliever. The main connection is Christ’s use of the phrase “an hour 
is coming, and now is–which is the same phrase used in John 4. “Truly, 
truly, I say to you, an hour is coming and now is, when the dead shall hear 
the voice of the Son of God; and those who hear shall live” (John 5:25). It 
is plain to see God is the initiator of salvation, and man responds to him 
and receives life. In both John 4 and John 5, Christ makes use of the same 
phrase to begin a short discourse on the difference between true belief and 
false belief.

Paul reiterates a portion of Christ’s words in Phil 3:3 when he writes, 
“For we are the true circumcision, who worship in the Spirit of God and 
glory in Christ Jesus and put no confidence in the flesh.” This reference, 
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just as Jesus’ words, connects salvation with worshiping “in the Spirit.” 
Paul is differentiating those who are truly believers, that is, those who are 
circumcised in heart (Rom 2:29; Col 2:11-12), and those who are of the 
“false” circumcision. The unbeliever who is circumcised in the flesh is un-
redeemed due to a lack of faith, while the believer, through faith in Christ, 
is truly in a relationship with God and worships in the Spirit. Paul is em-
ploying the image of circumcision to recognize those who have a relation-
ship with the true God, just as Israel was recognized as the people of God 
in the Old Testament due to the covenant of circumcision (Gen 17:9-14). 
Paul emphasizes true circumcision, and the establishment of a relationship 
with God, is through faith in Christ.

cHriSt’S ViEW oF WorSHip

In some senses, these observations lead to questions about what Jesus’ 
understanding of worship really was. In other words, when he spoke of 
worship in John 4, did he really have the intention of relegating it to the in-
ternal, limited realm as many modern interpretations suggest? Or, did Jesus 
have a broader conceptualization of worship similar to what Paul discusses 
in Romans and Colossians (and other places)?

Let us turn to Christ’s own words to piece together an answer for these 
questions. First, look just a few verses after his conversation with the Sa-
maritan woman. Note the action statements within the words of Jesus to 
describe his mission on earth in John 4:34, “My food is to do the will of 
him who sent me, and to accomplish his work.” Interestingly, this points to 
a broader purpose for his life than simply an internal communion with God 
through prayer (such as Zwingli suggested).

Even more telling is his attitude about the Sabbath, the traditional Jew-
ish day of worship. John 5:16 notes that Jesus was being reprimanded and 
persecuted for performing miracles and good deeds on the Sabbath. his 
simple reply was one that underscores the value of spiritual action (heal-
ing) as opposed to some adherence to a code of moral principles (actually a 
set of rules to show spirituality by a lack of activity!). He says, “My Father 
is working until now, and I myself am working” (John 5:17).

There are also the statements of John 6:38-40 in which Jesus, again, 
notes the activity for which he came down from heaven: to do God’s will, 
bringing life to those who believe and then restoring them to God. Bal-
anced with this activity are statements of belief and trust. These are defi-
nitely inner aspects of faith, but as Paul (Eph 2:10), Peter (1 Peter 1:16ff), 
and James (James 1) point the internal belief system must be accompanied 
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by good works showing a faithful and thankful response to God for his 
work through Christ. The external works express the internal convictions.

Beyond these we find is John 9:4-5 in which Jesus seeks to “work the 
works of him who sent me” (also similarly in 10:37-38). This is to say 
nothing of the specific “purpose” he mentions in John 12:27, which is the 
work of the cross. These ideas are underscored again in Jesus’ great prayer 
of John 17 in which he points to his “finished work” (s. 4), how he “man-
ifested” God’s name (v. 6–a phrase indicating worship and recognition of 
God’s authority), and that he faithfully passed on God’s word to the disci-
ples (v. 14).

All of these references from the Gospel of John lead us to the same 
conclusion: The type of worship Jesus had in mind was a “worship of obe-
dience” and of doing the work of God. In other words, by being and doing 
what he came to do. By successfully reaching his goal, he brought glory 
(i.e., worship) to his Father. It was both internal through prayer and com-
munion with God, and external in the preaching and works he performed. 
This was why he came, and he finished his mission.

No one can deny Jesus lived a life of worship, and in that life he bal-
anced a steady dose of prayer and communion with his Father, on the one 
hand, with a busy and productive daily walk among the people, on the 
other. A life of teaching, healing, doing good and then teaching some more. 
This is the pattern of worship: a balance of internal and external factors in 
a response of obedience to God. 

Jesus’ words in John 4:23-24 do not refer to worship in our “innerness,” 
but to worship in the power of the Holy Spirit whom empowers our Chris-
tian walk. Christ’s words do not refer to our version of truth, or some ab-
stract idea of “truth,” but to the truth and reality of a personal God reveal-
ing himself in the incarnation of the Son of God.

a SynopSiS oF JESuS’ idEaS on WorSHip

Geoffrey Wainright, in his systematic theology Doxology, gives an ex-
cellent synopsis of the thought of Jesus regarding worship. He points to 
three features “which Jesus presents for worship understood as human 
communion with God.”7 

7Geoffrey Wainright, Doxology: The Praise of God in Worship, Doctrine, and Life – A System-
atic Theology (New York: Oxford University Press, 1980), 21.
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1. Jesus used “Abba” to address the Father: ‘Abba’…was the word 
used from child to parent, from disciple to rabbi; it combines inti-
macy and respect, familiarity and esteem, affection and reverence. 
Jesus used the word to address God. Christians have the same priv-
ilege in worship (Romans 8:15f; Galatians 4:6). The word charac-
terizes the whole relationship to which God is calling humanity and 
which believers already know. The mighty Creator also provides 
and cares for his creatures with a parent’s love; the sovereign Lord 
wants children, not slaves.8

2. Jesus gave an example of prayer: The second feature is the Lord’s 
prayer, which is given as a pattern for Christian prayer. It begins 
with ‘Abba’, and it brings out, in the fourth, fifth and sixth petitions, 
the fact that God is the provider, preserver and redeemer of his chil-
dren. The opening clauses reveal that the glory of God involves the 
achievement of his will, the coming of his kingdom. For humanity, 
this means salvation; for that is precisely God’s intention for man-
kind. On the human side, the active aspect of salvation is obedience 
to God: ‘Thy will be done.’9

3. Jesus is obedient: The third paradigmatic feature of Jesus is, there-
fore, sacrifice. His obedience to God meant taking up his cross. His 
self-surrender to God was total. ‘Not my will but Thine’ was the 
climatic expression of a life of complete openness to God (Mark 
14:36).10

Rather than focusing primarily on John 4:24 as many authors have done, 
Wainright shows that Jesus’ ideas concerning worship are much more bal-
anced and found throughout his life and teachings. A close interpersonal 
relationship with the Father as his children (abba), talking and commu-
nicating as children to our Father (prayer), and following the directives 
for life given by our loving Father (obedience), is a much more balanced 
perspective on worship as Jesus understood it and lived it.

BEyond JoHn 4:23-24

In today’s Christian culture, saturated with “Praise and Worship,” there 
appears to be a continued reliance on John 4:23-24 for discussion on wor-
ship methods and practice. There is a great need for the Body of Christ, and 

8Wainright, Doxology, 21-22.
9Ibid.
10Ibid.
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for its worship leaders and pastors, to go beyond this passage and develop 
a deeper and broader concept of worship as Jesus lived it and as it is found 
throughout the whole of Scripture. 

God does desire to be pleased by his children, and his children appropri-
ately desire to please him, as Paul suggests several times (2 Cor 5:9; Eph 
6:6 and others). We must understand, however, that in pleasing the Father 
we are not endearing ourselves to him any more than we already are. He 
loves us. “We love, because he first loved us” writes John (1 John 4:19), 
and no matter what, the process is always in that order: we love, we have 
faith, we obey because he moves first in our lives to love us, draw us near, 
and guide us in life. 

This is the lesson of Christ’s full life of worship, and when John 4 is 
understood in its place within this fuller understanding of worship, we can 
truly begin to please him as his children, loved and secure in his care.
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introduction

The goal of this research is to understand the source and development 
of Jewish Dietary Laws outlined in Leviticus 11 and Deuteronomy 14 and 
to observe how those laws have shaped and cultivated a Jewish identity. 
Food and a society’s perception of food radically alters the way they order 
their way of life, the difference between the elite and the common, percep-
tions of purity and “rightness” and their dealings with other cultures. This 
paper will address environmental, vocational, and societal factors which 
may have discouraged certain foodstuffs due to their inability to accom-
modate to a pastoral community living in a dry environment transitioning 
to a lifestyle beyond that of subsistence agriculture. It will also develop 
how those societal norms became intimately woven into the ethical and 
divine tapestry of Jewish religion. Clean and unclean foods may have had 
their origins in acceptable and unacceptable foodstuffs of Bronze Age no-
madic pastoral groups, but by the middle of the Iron Age, these categories 
served as a fundamental means of defining the people of Israel as a people 
set apart from the nations as a holy nation of priests. It will be important 
to recognize the ethical, mystical, and symbolic interpretations offered by 
Jewish authorities to understand how ritual purity affects one’s relationship 
with God, the cosmos, and one’s own moral autonomy. 
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clEan and unclEan animalS

The classifications in Leviticus 11 and Deuteronomy 14:3-21 will serve 
as the focal point for this study and thus need some introduction. Both 
accounts share the basis of the food restrictions. For animals that live upon 
the ground, the Israelites are not to eat those animals which do not both 
split the hoof or chew the cud (Lev 11:3; Deut 14:6). Leviticus lists four 
animals which serve as examples of which types of foods are forbidden 
within this category; the camel, rock badger, hare, and the pig (11:4-8). 
Deuteronomy shares the same list, however it includes animals which may 
be eaten; the ox, sheep, goat, deer, gazelle, roebuck, wild goat, ibex, an-
telope, and mountain sheep (14:4-5). These lists are not exhaustive, but 
serve to clarify those species which may be suspect to interpretation. In the 
case of the pig, it could be considered as acceptable because it has a split 
hoof, but because it is not a ruminant it should be regarded as unclean. In 
addition, of all aquatic animals, only those which have fins and scales may 
be eaten (Lev 11:9-12; Deut. 14:9-10). Therefore all creatures that do not 
fit into these categories are unsuitable. 

Here the Levitical source includes the classification of swarming crea-
tures, as well as a fuller prohibition, a theme which will transcend not only 
sea creatures, but also those creatures on the land which crawl and creep 
(Lev 11:20-23, 41-43). The final category includes twenty types of birds 
prohibited. Both texts share the same twenty birds, but the Deuteronomis-
tic author also adds that the Israelites may eat any clean bird (Lev 11:13-
19; Deut 14:11-20). This assumes there may be another, earlier source 
which may define what constitutes clean and unclean birds. Or, perhaps 
the author is alluding to God’s command to Noah to bring seven of each 
clean animal and its mate on the ark, including seven of each clean bird, 
but again this assumes the audience knows what constitutes a clean and 
unclean bird (Gen 7:2-3). Neither text defines the classification of a clean 
or unclean bird, apart from listing the unclean birds, which would be fine if 
we could translate half of the names of the birds. Most of the birds are only 
mentioned in Lev 11:13-19 and Deut 14:11-20. Other occurrences have 
typically negative connotations of death, scavenging, and carrion type ac-
tivity (Job 28:7; 39:26, 30; Ps 102:6; Isa 2:20; 34:11; Zeph 2:14). Thus 
we are left with general characteristics of animals which can be classified, 
and these general characteristics of scavenging and carnivorous activity 
describe birds of prey. 
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Deuteronomy 14:21 forbids the eating of meat that has died naturally, 
with the exception of foreigners, to whom they may sell the meat. The last 
phrase is difficult and much ink has been spilt over the meaning of “you 
shall not boil a kid in its mother’s milk,” but suffice it to say I believe it 
belongs with the following pericope, rather than the dietary restrictions. 
The reason for this is solely based on intertextual evidence from Ex. 23:19; 
34:26. In both of these passages the phrase ‘you shall not boil a kid in its 
mother’s milk’ follows the command to bring the first fruits of the ground 
to YHWH. The temptation to place it with the dietary restrictions is un-
derstandable, but it is better suited, based on its previous context, with the 
following section concerning the tithe (Deut 14:22-29).1 

The second half of the Levitical food laws concerns the prohibition of 
contact with unclean foods and foodstuffs. If one touches the carcass of a 
clean or unclean animal, as outlined above, then they are unclean and need 
to wash their clothes (Lev 11:24-28, 39-40). Anyone who touched a dead 
creeping creature then that person is unclean (Lev 11:29-31). If a dead 
creature touched an article of clothing then it just needs to be washed, but 
if it touched an earthen vessel like a jar, stove, or oven then the vessel must 
be destroyed (Lev 11:32-35). However if the carcass falls into a cistern or 
spring, the water is okay, but anything touching the carcass is still unclean 
and the same applies for affected seed (Lev 11:36-38). 

Restrictions not found in these listings includes the consumption of 
blood (Gen 9:4; Lev 3:17; 7:26-27; 17:10-14; 19:26; Deut 12:16-27; 
15:23), for the blood contains the life essence of the animal (Gen. 9:4), 
of fat (Lev 3:17; 7:22-25), the sciatic nerve (Gen. 32:33), the produce of 
trees before their third year (Lev 19:23-25), and mixtures (Lev 19:19; Deut 
22:9-11). These prohibited items do not appear to be impure, but rather 
intrinsically holy, belonging to God.2  

paStoraliSm

The prohibition of pork is perhaps the most useful dietary prohibition 
when it comes to tracking and identifying Israelite society and culture 
throughout its history in the Levant. Israel was not the only people group 

1There is a possibility that the phrase may be an actual food restriction, but I propose it is an 
ancient idiom concerning disordered conduct. Just as it would be unthinkable to use the product of life 
(mother’s milk) to be the mode of death for the kid (boiling), so too would it be unthinkable to deny 
the giver of fertility his share of the crop. It may be comparable to the modern idiom, “don’t bite the 
hand that feeds you.”

2David P. Wright, “Unclean and Clean (OT),” pages 6:729-741 in Anchor Bible Dictionary 
(New York: Doubleday, 1992), 736.
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with a bias against pork, but it is the only people group that has surviving 
texts which prohibit its consumption.3 Some attempts have been made to 
understand the zoology and agricultural practices of the Ancient Near East 
and these findings may prove to be useful when determining the possible 
origin of Israelite antipathy towards pork, as well as other prohibited foods. 
There are two possible origins for the antipathy toward pork, the first being 
the natural consequence of complex societies limiting production of pork 
to specialized production beyond that of subsistence farming. The other 
option is that the Israelites had a nomadic pastoralist origin, in which pork 
would have been an unfit food source. 

Considering the first possibility, it will be important to identify the ben-
efits of pork as a means of sustenance. According to Firmage, swine litters 
can produce up to a dozen piglets, each of which would be able to reach 
sexual maturity in a year and a half. Pigs have a lifespan of 15-20 years.4 
Because of their ability to reach sexual maturity early and the ability to 
produce large litters, it appears pigs served as a useful foodstuff in or-
der to ensure the rapid growth of new settlements such as the philistines 
during the Middle Bronze Age. But in later phases of Philistine society, pig 
consumption and husbandry seemed to have dropped dramatically. Even 
though useful as a society builder, when swine is found as a food source 
elsewhere it is allocated to the lowest sectors of society, as found in Egypt. 
Pigs are rarely mentioned in Egyptian texts and serve as the diet for the 
working class.5 Pigs are omnivorous, non-ruminant creatures and thus are 
not well suited to a grass diet, instead they rely upon other forms of food 
including acorns, bulbs, small invertebrates, snakes, carrion, feces and gar-
bage. Because of this they are often not suitable for pastoral groups which 
raise sheep and goats that depend on grass as their major foodstuff. Pigs 
are also not suited for the task of herding, as are sheep and goats. Though 
pigs can survive in various climates, they are best suited to wet or forested 
regions6, however they can also thrive as scavengers in towns. Thus it is 
unlikely to find swine herding in nomadic, pastoral groups, but rather in 
settled communities.7 Pigs that dwelled within cities served the function of 

3Walter Houston, Purity and Monotheism: Clean and Unclean Animals in Biblical Law (Shef-
field, England: JSOT, 1993), 182-3.

4Edwin Firmage, “Zoology,” pages 6: 1109-67 in Anchor Bible Dictionary (New York: Double-
day, 1992), 1131.

5Brian Hesse, Animal Husbandry and Diet (New York: Simon & Schuster Macmillan, 1995), 
348.

6 Ibid., 215
7 Firmage, 1130



 Rodgers: The Development of Dietary Restrictions               35 

modern day garbage disposals. They would eat just about anything from 
feces to dead birds and were often found in the streets or at the city dump 
as noted by Hittite Law and Esarhaddon.8 The subsistence nature of the 
foodstuff and its consumption by the lowest in society may account for its 
relative decline in more complex societies. As urbanization was on the rise 
there was a greater demand for food in the cities and an agricultural base 
which was more suitable to the task than subsistence farming. Thus in an 
attempt to increase the amount of storable and taxable commodities, swine 
prohibition may have been a way to focus pastoralist efforts on commod-
ities which may better serve the greater community and be utilized better 
by the central administrative authorities.9 

This new market depended on the finishing of animals, in order to fatten 
them up before slaughter. This finishing process was risky, because caring 
for animals past their optimum growth stage was expensive and used up 
valuable resources, such as pasture space and foliage. However the payoffs 
seemed to outweigh the risk of sudden natural disaster due to the ample 
evidence of older animal carcasses found in urban centers.10 Late Iron Age 
settlements show that pastoralists were often pushed to produce beyond 
their needs in order to provide for the thriving urban centers and the needs 
of the Assyrian empire. The Assyrians demanded the host communities 
supply food for the garrisoned soldiers, tribute for kings, or taking ad-
vantage of market prices in other regions of the empire.11 Smaller cattle 
such as sheep and goats were separated from traditional farming practices 
which included pork and pushed away from the urban centers in order 
to maximize grain production and cease competition for these resources 
needed for human consumption. Most references to milk obtained from 
cows come from the elites structures such as the scribes, who seemed un-
interested in the activities of more rural communities.12 

The management of these small animals was not entirely ignored by the 
central administration, as evidenced by their intricate records of wool and 
meat production.13 The ebb and flow of agriculturalists can be seen by the 
correlation between  cattle and pig to sheep/goat remains.  As society de-
velops pastoralists are pushed further from the city and bones of the sheep/

8Ibid., 1131
9Hesse, 215.
10 Ibid., 211.
11Ibid., 212.
12Ibid., 212.
13Ibid., 212.
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goats reach further maturity. Herders are able to sell their goods at older 
ages to town dwellers for higher prices. Cattle can be kept closer to the ag-
ricultural process due to their usefulness in the process of tilling and trans-
portation of goods. Pigs were usually seen as town scavengers and their 
meat was not as desirable a commodity in complex, developing societies 
based on trade and imperial needs.14 However, as societies struggle or fail, 
a return of substance style farming is seen as the animal bones of younger 
ages are found as well as pig remains.15 If the pork prohibition arose during 
a time of Israelite settlement and complex society, it would correspond 
with David’s establishment of a United Kingdom and could have devel-
oped an anti-swine sentiment until the time of the Josianic reforms. 

Another option is that the anti-swine sentiment arose from Israel’s pas-
toral origins. As mentioned earlier, swine are not ruminant animals and 
thus do not thrive in contexts based on grazing. They are also not inclined 
to the task of herding, thus it would appear that they would have been an 
unsustainable addition to a nomadic pastoralist’s livestock. When address-
ing the difficulties classifying and the purpose for the food prohibitions, 
Houston mentions, “whatever classifying criteria are given in the law, they 
serve to identify animals already regarded as acceptable.”16 If Israel’s no-
madic pastoralist past is responsible for the anti-swine sentiment, then it 
would appear the priests constructing the laws are working from pre-es-
tablished taboos and societal norms and reinterpreted them as a means of 
societal and moral purity.  

priEStly intErprEtation

Blenkinsopp proposes priests served as the scholars and intellectuals of 
their day. Responsible for having foundation knowledge of medicine, ag-
riculture, zoology, architecture, mastery of divination, and political func-
tions, the priesthood served as a repository for knowledge and services. 
Their ability to read, write, and interpret law gave them considerable con-
trol over the nature of communal life and relations with other peoples.17 
The relationship between the physical body and the body politic was inti-
mately tied. Transgressions and trespasses of the body eventually precipi-
tated into degradation of the nation’s political and cultural borders. There-
fore, the dietary laws served the function of protecting the physical body as 

14Hopkins, 29-30.
15Ibid., 29.
16Houston, 329.
17Joseph Blenkinsopp, Sage, Priest, Prophet (Louisville: Westminster John Knox, 1995), 99.
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much as protecting the community from assimilation and cultural death.18 
The priestly laws concerning prohibited foods are prescriptive in nature 

and rather than descriptive of social constructs. The laws reveal a class of 
introspective and intellectual elites seeking to give meaning to social ideals 
and patterns in order to preserve an Israelite identity.19 The nation of Israel, 
according to P, was a nation called and set apart from the other nations to 
be YHWH’s holy possession. The author(s) oblige the people of Israel to 
keep the dietary laws for the sole purpose of sanctification, making them 
holy as YHWH is holy (Lev 11:44-45). In order to understand the Priestly 
understanding of the dietary laws any subsequent interpretation must be 
made from that standpoint. According to Grunfeld,”the overall aim of all 
the dietary laws is holiness which, as far as it refers to man, is conceived 
in the Jewish philosophy of life as moral perfection.”20 However valid they 
may be from an emic (understanding of original audience) view, hygien-
ic and ecological interpretations are not in the etic (understanding of the 
observer) view of the priestly source.21 Any interpretation that is going to 
do justice to the dietary laws, according to P, has to address the concerns 
of holiness, and thus “calls for a deeper philosophical explanation of the 
relationship between body and soul.”22 There are three interpretations of 
the dietary laws which may make sense of the priestly interpretation of the 
laws given to Moses and Aaron by YHWH himself, which had been hand-
ed down to them (Lev 11:1). The ethical interpretation views the divine 
laws as a means of causing the moral perfection of humanity and thus holi-
ness. The mystical interpretation understands the dietary laws as fulfilling 
not only a human need, but also a cosmic need of order and balance. Lastly, 
the symbolic interpretation sees the laws as fulfilling the tactile needs of a 
community which may be removed from the intangible theories concern-
ing purity and holiness.23 

Ethical
If one is to understand the dietary laws as restrictive, one must also 

envision them as freeing. For according to the ethical interpretation of 
these food laws, those who allow themselves to indulge in the desires of 

18Ibid., 102
19Houston, 17-18.
20Dayan Grunfeld, The Jewish Dietary Laws (New York: The Soncino Press, 1972), x.
21Houston, 24.
22Grunfeld, x.
23Ibid., 6-7.
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their eyes is a slave to their basest instincts. It is the animal nature that 
wins out when one seeks after natures strongest instincts of food, sex, and 
acquisition.24 The dietary laws were given as a means of conquering our 
basest instincts and ultimately master our human nature. I suppose a mod-
ern application would be the issue of drugs within our society. Would we 
say someone is truly free who is allowed to indulge their alcoholism by 
drinking more alcohol or would we classify that as an addiction? The same 
applies with caffeine, nicotine, marijuana, methamphetamine, or any other 
number of addictive substances. Rather we would say they are trapped by 
the need to fulfill their desires, instead of being free to restrain themselves 
and thus achieve a lifestyle of clarity. Thus self-discipline becomes the 
motivating force behind dietary observance. 

Bryan seeks to divide this group into two groups. The first sees the laws 
as allegories of virtues and vices, which may better fit with Grundfeld’s 
symbolic category. The second group views the dietary laws themselves 
as meaningless and arbitrary in themselves because they serve the purpose 
of discipline, rather than doctrine.25 The laws themselves are too far re-
moved from their original meaning to be able to accurately interpret them 
as anything other than practices in self-discipline. By exhorting this type of 
self-control, they are better able to recognize the distinctions between life 
and death. If one has no thought or care for how an animal is killed, then 
they become ignorant of the death that occurred in order to bring the meat 
to their plate. When one watches the blood drain from a recently slaugh-
tered bull, they see its life-blood drain away. The elements of sacrifice, 
death, and prohibition cause a respect for life and creation which would 
otherwise go unnoticed. Therefore, to disagree with Bryan’s dismissal of 
the ethical interpretation as a sound understanding of the dietary laws, the 
laws of purity and holiness are intimately tied with the ethical and moral 
demands of God because of shared restriction.26 

Mystical
According to Grunfeld, the mystical approach seeks to understand the 

effects of the kosher laws on the body and the soul humanity.27 The cosmos 
is ordered and balanced on a scale of passivity and aggression, and so too 

24Ibid., 11-12.
25David Bryan, Cosmos, Chaos and the Kosher Mentality (Sheffield: Sheffield Academic, 1995), 

151.
26Ibid., 154.
27Grunfeld, 12.
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is the human body. When we consume, through our physical body, the 
elements of the cosmos which receive their nourishment through patience 
and reception, like the grass or fruit of the vine, then we too inherit those 
qualities within our own souls. However if we consume the elements of 
the cosmos which are unordered and chaotic, receiving their nourishment 
through violence and death, then we too receive in ourselves the aggres-
sion latent in those elements. Thus the closer we dwell in harmony and 
relation to the vegetable world the more passive our souls will be, and the 
further we draw towards the meat eating realm the more we adopt those 
primal, animal instincts.28 

Thus, the first set of dietary laws prohibited all meat and the fruit of the 
knowledge of good and evil, while allowing the consumption of any green, 
seed bearing plant (Gen. 2). After the flood, God allowed Noah and his de-
scendants to eat meat because of the depravity of humanity and their fallen 
nature. Their lifespan was shortened and their diet needed to compensate 
for this shorted lifespan. Meat was allowed in order to give vitality into 
humanity’s life in a way vegetables could not. However, the prohibition 
of blood seems to be the most important of the laws of this nature to abide 
by, because it is through the lifeblood of a creature by which one transmits 
their nature.29 Therefore, the selection of Israel from the nations as a people 
holy to God brought with it further restrictions concerning which types of 
foods they were to eat. Foods which would equip them to be a nation of 
holy servants. 

The range of appropriate and inappropriate foods would then correlate 
with the proximity of one’s diet to the vegetable world. A strictly vegetable 
diet would be preferable because it is the most passive of all substances. 
After vegetables would come herbivores because they chew the cud and 
spend most of their time in the passive state of digestion. They have longer, 
more elaborate digestive tracts than those of carnivores which are better 
suited towards digestion of food rather than the production of blood, and 
blood as we have discussed is closely tied to the base instincts of savage 
nature.30 Those animals which have a cloven foot (cows) are more prone 
to a sedentary life of standing, rather than those animals which have a 
hoof (horses) or paws (lions) which are better designed for flight or fight 
functions. The more docile nature of the cloven hoof makes these animals 
easier for humans to train. These principles are those by which the people 

28Ibid., 9.
29Ibid., 8-9.
30Ibid., 9.
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of Israel assume by keeping the food laws. By eating those animals which 
ruminate and think upon their actions with patience, not prone to rage or 
battle, they assume those behaviors upon themselves, thus better equip-
ping themselves for a life of service.31 The birds which are forbidden are 
those which exhibit the most savage nature. They use their talons to snatch 
their prey from the air and use their claws to eat their victims. Again, the 
prohibition seems geared towards avoidance of creatures which may incite 
humanity’s basic instincts. The birds which spend more time digesting and 
are closer to the vegetable type lifestyle seem to be the ones that would 
lend the type of demeanor necessary for a life of service.32 Observance of 
the dietary laws allows one to make positive steps towards self-sanctifica-
tion, not because of the observance in and of itself, but rather because as 
one limits and removes defiling and base elements from one’s diet it posi-
tively affects the holiness of the soul.33 Holiness is intricately tied with the 
moral freedom of humanity. If anything attempts to weaken or endanger 
the ability of one to choose, then it is to be avoided at all costs. For to lose 
one’s will to choose is to be bound in slavery, the slavery of necessity.34 
When all you need is one more drink or one more Facebook feed, you are 
locked in a pattern of necessity. By choosing to abstain from certain activ-
ities one frees oneself to be able to partake in different activities, whereas 
the one bound by necessity is only afforded one choice, until he decides to 
abstain. “The human body is the instrument of the soul and the only means 
by which the soul can discharge its task in this world and by which the 
world can impress the soul.”35 The mystical approach therefore assumes 
the body is the conduit by which we may affect the soul and thus the pur-
pose of the dietary laws. 

Symbolic
Symbolically the food laws serve as a boundary marker between Israel 

and the nations by establishing the conduct required for table fellowship 
within the people of God. With respect, I am going to disagree with Freid-
enreich’s claim, “there is, however, no basis for attributing a segregated 
purpose to the dietary laws in their Biblical context… biblical texts consis-
tently describe food-related interaction with foreigners without expressing 

31Ibid., 10.
32Ibid., 10-11.
33Ibid., 13.
34Ibid., 15.
35Ibid., 18.
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any qualms about such behavior.”36 He arrives at this conclusion after an-
alyzing texts such as Abram’s encounter with Melkizedeck (Gen. 14:18), 
Isaac’s feast for Abimelech and Phicol (Gen 26:30), Jacob’s meal with his 
Araeman kinsmen (Gen. 31:46-54), and Moses’ father-in-law breaking 
bread with Aaron and the elders (Ex. 18:2).37 These are all instances of 
covenantal meals shared with foreigners. 

My issue with his line of argumentation is that it is an argument made 
from silence. Because Leviticus and Deuteronomy do not explicitly state 
that the Israelites are not to share the food of foreigners, this proposal 
makes the issue of food trivial. He cites sources of patriarchs sharing food 
with foreigners and sees that as proof food sharing was common and trivi-
al, but he does not ask the question whether the sharing of these stories had 
function other than communicating the importance of dietary prohibition. 
He assumes any mention of food would naturally evoke a conversation 
about how the Israelites were different from their neighbors, and when he 
does not see that he then states food was not a determining factor in dis-
tinguishing Israel’s otherness. One could make the argument sharing food 
with foreigners and making covenants with the people of Canaan naturally 
leads to detrimental ends and thus say that the fact the stories are shared 
shows an antagonism beneath the surface of the text towards the mingling 
of Israel with foreigners. In the wake of Isaac hosting a feast for Abimel-
ech, to celebrate their covenant of peace, Isaac’s son Esau takes for himself 
two foreign wives who made life bitter for Isaac and Rebecca. Jacob’s cov-
enant with his father-in-law was only after he had been tricked into work-
ing fourteen years for the wife he was promised after seven. If anything, 
these passages show that not only is sharing meals with foreigners to be 
discouraged, but also to avoid any deals or covenants for fear of trickery or 
bitterness. The food laws served the purpose of distinguishing the Israelites 
from her neighbors as is seen in Exodus 34:15-16, the very source he cites 
to say that the biblical references do not explicitly command the Israelites 
from having common meals with foreigners. 

The text is fairly clear: 
You shall not make a covenant with the inhabitants of the land, for 
when they prostitute themselves to their gods and sacrifice to their gods, 
someone among them will invite you, and you will eat of the sacrifice. 
And you will take wives from among their daughters for your sons, and 

36David M. Freidenreich, Foreigners and Their Food: Constructing Otherness in Jewish, Chris-
tian, and Islamic Law (Berkeley: University of California Press, 2011), 22.

37Ibid., 18.
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their daughters who prostitute themselves to their gods will make your 
sons also prostitute themselves to their gods.

It is almost word for word the experience of Isaac and Esau in Gen. 
26:30-35. 

Freidenreich goes on to argue that the term impure, as used by Mary 
Douglas, “is consistently used to put select foreigners in their proper place 
within the social order - namely at the negative pole of a spectrum who’s 
positive pole is occupied by the holy, by Us.”38 He uses Mary Douglas 
as a proponent of his thesis, yet says that food does not have any role in 
determining social order within Israelite society. I believe his argument is 
fundamentally flawed by not recognizing the inherent social power of food 
and instead focusing on the idea of purity aside from this most prominent 
factor.

Ritual Purity
The influential work of Mary Douglas offers a further “etic” interpre-

tation of the dietary prohibitions which comes from the realm of anthro-
pology. Douglas begins by attempting to challenge modern assumptions 
concerning purity and cleanness by addressing the role that ‘dirt’ and the 
idea of “dirtiness” plays in our culture. Our society tends to look down on 
“primitive” understandings of purity, especially in light of our advanced 
understanding of microbiology, bacteria, and viruses, yet we still carry 
with us a neurosis which demands that we order chaos. Chaos in ancient 
Israel were those things which did not conform to given categories, and we 
too see those things which are dirty as those things which do not fit into 
neat categories. Just recently I was listening to one of my friend’s refer-
ence the process of marginalization in the city of Los Angeles as the cities 
attempt to clean up the city. It is not that they were going to go through the 
street with brooms and shovels to clean up the garbage on the street, but 
that they were in the process of pushing out the homeless and outcasts. The 
outliers in our society have the connotation of contributing to chaos rather 
than to order. So we institute purity rituals and laws in order to ensure that 
the “dirt” is contained and separate.39 

For this reason, Douglas dismisses the idea that the food laws were pri-
marily hygienic in origin. It is not that ancient cultures did not possess 
the ability to notice when food was beneficial and when other foods were 

38Ibid., 28.
39Mary Douglas, Purity and Danger (London: Routledge, 1976), 2.



 Rodgers: The Development of Dietary Restrictions               43 

harmful, but because we ourselves are hardly able to define the difference 
between “dirtiness” and hygiene.40 The prohibitions were not the result of 
hygiene but rather the prohibitions were for Israel to be holy as YHWH 
is holy. The construct of “dirt” may help us understand the difference be-
tween purity and impurity. “Where there is dirt there is a system. Dirt is 
the by-product of a systematic ordering of and classification of matter, in 
so far as ordering involves rejecting inappropriate elements. This idea of 
dirt takes us straight into the field of symbolism.”41 The overall function 
of purity and holiness is to order disparate and dangerous anomalies into 
containable categories. Once something has been ordered it loses its ability 
to present a serious danger. However the possibilities of disorder infinite-
ly outnumber the capacity for order. This is what is so impressive about 
the Israelite food prohibitions. Their conception of holiness is based on a 
distinction of classes and the refusal to allow confusion between classes. 
“Holiness means keeping distinct categories, the categories of creation. It 
therefore involves correct definition, discrimination, and order.”42 As these 
laws and rituals become symbols within the culture representing the ne-
cessity of order and completion, every act becomes a moment of worship. 
Every time one passes a dead carcass they are reminded of their need to 
remain pure and distinct from death. Death is often associated with impuri-
ty, because impurity is the chaotic and unordered element of society which 
must be conquered. 

Food restrictions thus exist because nature is disorderly and presents 
the Israelite culture with creatures that defy the natural order of things. 
Douglas argues the food lists in Leviticus 11 correspond to the creation 
narrative in Genesis 1. Each living creature is assigned to one of three 
realms, either land, air, or sea. Creatures which defy those categories are 
thus declared unclean. Although creatures which abide by those categories 
are fit for consumption, and if they are fit for the table then they are fit for 
the altar. For example, the pig is unclean because of multiple pollutions. 
First, it is unclean because it does not fit the classification of ungulates, 
second it eats polluted food such as carrion and creeping creatures, and 
third it was a foodstuff raised for food by non-Israelites, thus presenting 
a threat of assimilation.43 Whereas, the cow though also used as a food-

40Ibid., 29.
41Ibid., 35.
42Ibid., 53.
43Mary Douglas, “Deciphering a Meal: Myth, Symbol, and Culture,” Daedalus 101 (Richmond: 

American Academy of Arts, 1972), 79.
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stuff by non-Israelites does not carry with it the same pollution because 
it adheres to the accepted standards of food fit for eating, it cleaves the 
hoof and chews the cud. As noted earlier, these designations are those of a 
pastoralist community which have persisted into the settlement of Canaan. 
So any categories of cleanness and purity will be defined by those factors 
which contribute to the proper ordering of the pastoralist community.  “But 
in general the underlying principle of cleanness in animals is that they shall 
conform fully to their class. Those species are unclean which are imperfect 
members of their class, or whose class itself confounds the general scheme 
of the world.”44

Pollution rules also serve as buttresses to the moral code of a society. 
If a situation is morally ambiguous, then a pollution belief can determine 
after the effects of the situation have taken place whether a moral infrac-
tion has occurred.45 For example, if one eats food with a foreigner, but is 
unsure whether they have transgressed any moral law they can use the 
pollution law in order to determine whether or not they were polluted by 
the food eaten or the action taken. A second way pollution rules can serve 
as a guide for a society is by reducing confusion when moral principles 
come into conflict. If someone commits an action that is normally morally 
wrong, but feels no remorse, pollution beliefs can cause the transgressor 
to feel their actions will bring great trouble, and generate public support 
for retribution. A good example is David and Bathsheba. David coveted, 
committed adultery, murdered, and lied, yet it was not until the prophet 
Nathan confronted him with his sin and expressed the consequences of his 
actions did he repent (1 Sam 11:1-12:23). The final way in which pollution 
can support moral institutions is by providing a danger-belief when there 
are no practical consequences for moral infractions.46 

Douglas’s taxonomical categorization of the clean and unclean animals 
has come under attack by several authors,47 but for the most part scholars 
appreciate the contributions she has made towards the field of purity and 
holiness with respect to anthropological research in the biblical field. Her 
categories of dirt and purity are the best when trying to understand the 
cultural role which the food laws served within Israelite society. Although 
these may not have been the reasons which the original audience would 
have articulated, they appear to faithfully represent the dietary law’s func-

44Douglas, Purity and Danger, 55.
45Ibid., 133.
46Ibid.
47Bryan, 160-1; Wright, 739; Houston, 101.
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tion in ordering and structuring society. 

concluSionS

Regarding the aims of this research, I have attempted to show that the 
Israelite food laws serve the function of ordering society and establishing 
strong physical body borders in order to maintain strong political boundar-
ies within the nation of Israel in order to subvert the constant threat of as-
similation. It is more likely the pork prohibition, along with the other pro-
hibitions, arose from a pastoralist society that entered a region already on 
the verge of anti-swine sentiment due to progress of urbanization and the 
development of more complex societies. These societies wished to control 
the production and trade of their populace through means of central admin-
istrative authorities controlling and specializing the efforts of pastoralists. 
These efforts shifted the subsistence focused settlements from swine herd-
ing to agriculture proper and placed the burden of meat production upon 
shoulders of pastoralists whose main foodstuffs were sheep and goats. 

As the Israelite pastoralists settled the Levant and began to assert au-
thority, eventually setting up a centralized government, having dominion 
over the twelve tribes of Israel under the respective rules of David and Sol-
omon, they began to solidify anti-swine sentiment throughout the region. 
This accounts for the drastic decrease in pig remains throughout the region 
during the middle bronze period to early Iron Age. These food prohibitions 
then became codified by the priesthood of intellectual elites responsible for 
the preservation and dispensation of knowledge. The original intentions 
of the food prohibitions may be lost to us, but it is certain the Priestly au-
thor(s) interpreted their function as that which would ensure the holiness 
of the people of Israel. 

Three possible understandings of the dietary laws may reveal a multi-
valent purpose of the laws. The ethical interpretation serves as humanity’s 
personal responsibility, ensuring they seek to maintain moral autonomy 
and not be enslaved by the chains of necessity. Instead, by understanding 
the cosmic implications of their actions, they may be able to provide a 
more perfect host for their souls to inhabit. They do this by maintaining 
the separation between the passive world and the world of aggression. By 
maintaining close to the vegetable realm in terms of diet they are better 
equipped to serve as a nation of holy priests. The symbolic value of the 
laws is found in their ability to transcend the prohibitions of the physical 
body by giving tangible reminders of the intangible conception of cultural 
isolationism for fear of the body politic succumbing to assimilation. As 



46                                    Journal of Grace Theology 1.2 (2014) 

food restrictions relax and foreigners are allowed to eat and dine with Isra-
elite elites, sons and daughters are offered in marriage and within a gener-
ation the family will be worshipping false gods. Thus every moment of ab-
stinence serves as a liturgical act of worship, declaring their commitment 
to the God of Israel who called them out from the nations. 

Finally, Mary Douglas’ anthropological contribution allows us to see 
the practical purpose of the laws which may or may not have been lost to 
the original audience. Laws of pollution and prohibition serve as structures 
which ordered society and contained chaos. The distinction between clean 
and unclean creatures served as a means of defining proper table food and 
appropriate sacrifice according to socially acceptable structures. Those 
animals which transgressed the structures of a pastoral society were thus 
easily relegated to the category of uncleanness. This categorization helped 
serve two purposes within the society. First, was to protect the internal in-
tegrity of the society by supporting moral law codes through real or imag-
ined consequences. Secondly, they served as external barriers which were 
to protect the community from cultural invasion or assimilation. Thus, the 
origin, codification, and integrity of the dietary laws served to form a Jew-
ish identity which would persist until this very day while other neighboring 
cultures would rise and fall without a trace. 
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introduction

Revelation 22:1-5 is the climactic conclusion to Revelation’s depiction 
of a New Jerusalem which accompanies the new heavens and new earth. 
These five verses describe the perfected eschatological garden which will 
be the eternal dwelling place for both the throne of God and the Lamb. It is 
here in the everlasting garden that the relationship between God and man 
will once again be restored, and the people of God will be able to look 
upon the face of God as we reign on high with Christ. However, Revelation 
22:1-5 is not the only garden imagery in Scripture. Garden imagery begins 
with the Eden narrative of Genesis 1-3, and further imagery is found in 
Ezekiel’s description of his temple vision in Ezekiel 40-48. While there are 
certainly other passages in both the Old and New Testament which contain 
garden imagery, few are as clear and direct as the Genesis and Ezekiel 
texts. The purpose of this paper is to come to a better understanding of the 
Garden imagery in Revelation 22:1-5 in light of Genesis 1-3 and Ezekiel 
40-48. While most exegetical papers proceed through the target passage 
verse by verse, extracting each piece of key information from the text, I 
will work through the passage topically. This allows for each facet of Gar-
den imagery fulfillment to shine through in order to have a more complete 
and holistic understanding of the perfected eschatological second Eden in 
which we will dwell with God for eternity.

With respect to Garden fulfillment imagery, there are seven key aspects 
found within the passage: 1)The River of Life; 2) The River’s Source; 3) 
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Tree Imagery; 4) A Curse; 5) Worship; 6) Interaction with God; 7) Light. 
Thus, throughout this paper each aspect will be explored and understood 
in relation to its eschatological fulfillment of the Old Testament garden 
imagery texts in Genesis 1-3 and Ezekiel 40-48.

tHE riVEr oF liFE (1-2a)

John begins his description of the eschatological garden in v. 1 stating 
“then the angel showed me the river of the water of life, bright as crys-
tal…” This imagery is “modeled on the description of the primeval garden 
in Genesis. 2:10: ‘a river was going forth from Eden’.”1 Within Revelation 
22:1-2a we find traditional Jewish concepts of Eden which are central as-
pects to its message, viz., the throne of God, the river of life, and the tree 
of life. 2 Scholars such as Keener support such a notion, stating “The river 
‘of the water of life’ (22:1) probably evokes the rivers of the first paradise 
(Genesis. 2:10), especially given the conjunction of this image with the 
tree of life. This is not surprising, because Jewish texts often portrayed the 
end time in terms of the beginning time.”3 In Genesis 2:10 a river flowed 
out from Eden and its purpose was to water the garden, a means by which 
to give life to the garden. In the second Eden we find this imagery to be 
even stronger as the river is now called the “river of the water of life,” in-
dicating the river is able to heal, cleanse, and purify by the power of God, 
a feat the primeval river of Eden was otherwise powerless to do. However, 
when we read John’s imagery of a flowing river of life in a garden-like set-
ting, we are instantly reminded of the river flowing from Eden in the Gen-
esis account. Even more, the garden imagery of Revelation 22:1-5 draws 
us back to the Genesis account with the purpose of announcing that the 
garden image has been rebuilt and perfected.

Yet, Genesis 2:10 is not the only basis for the river of life imagery. Eze-
kiel 47:1-12 shares this vision. Both passages indicate “there shall arise 
in the temple in Jerusalem in the time of salvation a mighty river that will 
flow toward the Dead Sea and will transform the desert into fertile land.”4 
As a result, Mounce proposes, “The background [of Revelation 22:1-2] 
seems to be Ezekiel’s vision of the sacred river (47:1-12) which flowed 
from under the threshold of the temple eastward past the altar and ulti-

1Gregory K. Beale, The Book of Revelation: New International Greek Testament Commentary 
(Grand Rapids, Mich.: Eerdmans, 1999), 1103.

2David E. Aune, Revelation 17-22 (WBC 52c; Nashville: Thomas Nelson, 1998), 1187.
3Craig S. Keener, Revelation (NIVAC; Grand Rapids, Mich.: Zondervan, 2000), 499-500.
4Jurgen Roloff, Revelation (Minneapolis: Fortress, 1993), 246.
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mately into the Dead Sea where it healed the water of its saltiness so that 
many fish could again live in it.”5 More specifically, Ezekiel 47:9 states 
“everything will live where the river goes.” It is because of this similarity 
in ‘river of life’ imagery that many scholars have concluded: “Ezekiel 47 
provides the primary background for Revelation 22:1-2, and it pictures the 
life-giving presence of God among his people in the renewed temple as an 
Eden-like river flowing from the renewed temple.”6

tHE riVEr ‘S SourcE and patH (1-2)

The river of life brings eternal life to all who inhabit New Jerusalem, 
but it is only able to do so because it has God as its source. In Revelation 
22:1-2 John sees “the river of the water of life, bright as crystal, flowing 
from the throne of God and of the Lamb through the middle of the street of 
the city.” This imagery in Revelation harkens back to the Old Testament. 
In Genesis the river flowed out from the garden and proceeded to make its 
way into the land, nourishing and watering its surroundings. This imagery 
is again picked up in Ezekiel 47:1-12, which tells of the river flowing from 
the threshold of the temple, giving life wherever it ran. Osborne suggests 
“Ezekiel 47 provides the primary background for Revelation 22:1-2 [in 
that] it pictures the life-giving presence of God among his people in the 
renewed temple as an Eden-like river flowing from the renewed temple.”7 

Despite the similarities between the eschatological garden through 
which the river of life flows and the garden imagery presented in the Gene-
sis and Ezekiel accounts, it is important to understand the imagery found in 
Revelation 22 is not merely another instance of garden imagery, but rather 
the fulfillment of the garden imagery; the consummation of the garden, 
it is the holistic realization of the temple garden, it is the perfected and 
redeemed garden of the eternal God. This aspect is made clearer by Os-
borne’s statement, “While the river in Genesis 2 flowed out of the garden, 
and the river in Ezekiel 47 flowed out of the temple, this river flows ‘from 
the throne of God and the Lamb.’ Thus, the source of this river is God him-
self.”8 This renewed and perfected garden is unlike any before it, for God 
is its temple, he is the source of the river of life.9 

5Robert H. Mounce, The Book of Revelation (NICNT; Grand Rapids, Mich.: Eerdmans, 1998), 
386.

6Grant Osborne, Revelation (Grand Rapids, Mich.: Baker, 2002), 769.
7Osborne, 769.
8Osborne, 768.
9Aune suggests the reason for which the author of Revelation cannot have the river flowing from 

the temple is because there is no temple in New Jerusalem. Therefore he was required to substitute the 
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Some scholars have argued the river of life actually symbolizes the Holy 
Spirit. Their reasoning is that “if the waters symbolize the Spirit, as in the 
similar portrayal in John 7:37-39, then Revelation 22:1 is an early picture 
of the later Christian confession that the Spirit proceeds from the Father 
and the Son.”10 Smalley adds to this position, “The concept of ‘living wa-
ter’, denoting the eternal, spiritual vitality which flows from God in Christ 
and through the Spirit, is used in the New Testament solely by the writers 
of John’s Revelation and Gospel.”11 However, this opinion is usually con-
sidered of secondary importance because “the central affirmation of the 
verse is that in the eternal state the faithful will live at the source of the 
life-giving stream which proceeds from the very presence of God.”12 Ul-
timately Beale presents the best response to the issue: “Though the Holy 
Spirit may be in mind, the water metaphor primarily represents the life of 
eternal fellowship with God and Christ…This fellowship is reserved in 
Revelation for those who have maintained their faith in the Lamb…”13

In Revelation 22:2a we read that the river of life flows down the center 
of the main street of the city. The significance of this imagery is that it re-
affirms that the perfected second Eden is established right in the very heart 
of the city. Smalley notes, “In the eternal Jerusalem the faithful will live in 
the closest possible proximity to the life-giving stream which derives from 
the very presence of God.”14 Beale agrees: “the ‘river of the water of life’ is 
located not on some urban back street but ‘in the middle of the city’s main 
street’ because the imparting of eternal fellowship with God is an essential 
characteristic of the city.”15 In essence, by placing the source of the river 
of the water of life in the throne of God and the Lamb, who are the temple, 
and dwell at the very center of New Jerusalem; and having that river flow 
throughout the city by way of the glorious main street of Revelation 21:21, 

throne of God for the temple. Aune, Revelation 17-22, 1177. However, this reasoning seems incorrect 
in light of Revelation. 21:22. While there no longer existed a physical temple as in the Old Testament, 
the temple is now the Lord God Almighty and the Lamb. Thus, the author does not see the throne of 
God and the Lamb as the source of the river, simply because he needed a replacement for the temple 
which was no longer there. He sees the throne of God and the Lamb as the source of the river because 
God and the Lamb are the temple. 

10Beale, 1104.
11Stephen S. Smalley, The Revelation to John: A Commentary on the Greek Text of the Apoca-

lypse (Downers Grove: InterVarsity, 2005), 562. For verse references see: Revelation. 7.17; 21.6;22.17; 
also John 7.38; and for ‘water ‘ see Revelation. 1.15; 14.2, 7; 16.5; 19.6; John 2.6-10; 3.5; 4.7-15; 13.5; 
19.34; 1 John 5.6, 8.

12Mounce, 386.
13Beale, 1104.
14Smalley, 562.
15Beale, 1104. 
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which is paved in gold and transparent as glass, John enables the river to 
dominate the scene and be the focal point of the Second Eden, ultimately 
fulfilling far more than Genesis 2 or Ezekiel could envision.

trEE imagEry (2B)

“Also on either side of the river, [is] the tree of life” (Revelation 22:2b). 
Thus, in the midst of the second Eden, at the center of New Jerusalem next 
to the river of the water of life stands the tree of life. Scholars have taken 
this imagery of the tree of life and drawn connections to both the Genesis 
and Ezekiel passage. However, they do so for slightly different reasons. 
The Greek word for tree “ξύλον” (xýlon) is considered a collective; it can 
be used for either a singular tree or a grouping of trees.16 Scholars who see 
a correlation in this passage claim that ξύλον should be translated as sin-
gular, alluding to the one tree of eternal life in Genesis 2:9, 3:22. However, 
since ξύλον can also be translated as referring to multiple trees, some see 
the imagery of Ezekiel 47:12, which speaks of “all kinds of trees” grow-
ing along the banks of the river that flows from the temple. It seems the 
best solution is to utilize both passages and conclude “the imagery has a 
double source.”17 This is the route Smalley takes, “Indeed the imagery in 
verse 2 once more blends two biblical traditions, present in Ezekiel as well 
as Genesis. Genesis 2:9 and 3:22 associate the tree of life with immor-
tality. Ezekiel 47:12 offers the promise that healing water will flow from 
the end-time sanctuary to create a river bordered by trees.”18 Thus, either 
translation of ξύλον contributes to our understanding of the fulfillment of 
the tree imagery.

 The tree imagery continues as John speaks of the monthly bearing 
of fruit and the healing power of the leaves. Revelation 22:2 says “the 
tree of life with its twelve kinds of fruit, yielding its fruit each month. 
The leaves of the tree were for the healing of the nations.” Once again 
the idea of trees bearing fruit is an allusion to the Old Testament accounts 
of garden imagery. In Genesis we read of the tree of life and the tree of 
the knowledge of good and evil, both of which bear fruit. Ezekiel 47:12 
states that the trees “will bear fresh fruit every month.” However, again the 
imagery in Revelation is more than just an allusion; it is a fulfillment of 
Ezekiel 47:12. While the tree of knowledge of good and evil bore fruit that 
eventually led to death for man, the tree of life in Revelation and any trees 

16Aune, 1177.
17Mounce, 387.
18Smalley, 563
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bordering the river bring only life. In Ezekiel the trees on the banks of the 
river bear fresh fruit every month, but in Revelation the trees bear not just 
fresh fruit, but different fruit every month. Furthermore, the trees in both 
OT passages have long since passed away, but in Revelation 22:1-5 the 
trees are eternal and will forever be a testament to the glory of God. When 
we look at the Revelation passage and the tree imagery it employs in light 
of the Old Testament passages, we see a natural progression and eventual 
fulfillment of both Garden and tree imagery.

In addition to bearing fruit, the trees in Revelation possess leaves which 
have the power to heal. Again, this is a logical fulfillment of the Old Testa-
ment passages. In Eden, the tree of life gave health and longevity, though 
whether it was through its fruit or its leaves is unstated. The trees in Eze-
kiel 47:12 reflect the closest parallel: “Their fruit will be for food, and 
their leaves for healing.” However, this still differs from the Revelation 
passage in that while the trees in Ezekiel were meant to heal Israel, John 
states in Revelation 22:2 that, “the leaves of the tree were for the healing 
of the nations.” This creates a problem though, it could infer that there is 
more than one nation in New Jerusalem, and that all nations everywhere 
will receive this healing. In response, Keener suggests thst “the tree is for 
‘the healing of the nations’ does not indicate that all people who have ever 
lived will be saved…Rather, it reminds us that representatives of all peo-
ples will follow the Lamb...”19 However, even the idea that the inhabitants 
of New Jerusalem will need monthly healing, as is the purpose of the trees, 
seems to clash with perfection and the redemption which is the second 
Eden. Osborne clears up the confusion by suggesting “those nations who 
reject God’s offer of repentance will be destroyed. But those who repent 
will enter the Holy City and be ‘healed.’ This does not mean healing is still 
needed. Rather it symbolizes the healing that has already occurred at the 
eschaton and descending of the eternal city.”20

a curSE (3)

Beginning in Revelation 22:3 the reader is informed, “no longer will 
there be anything accursed, but the throne of God and of the Lamb will be 
in it.” The fact nothing will be cursed in the second Eden introduces one of 
the greatest features of garden imagery fulfillment in Revelation. Genesis 
2-3 describes the Garden of Eden as inhabited by Adam and Eve at the 
creation of the world. Osborne comments, “The purpose of God in the first 

19Keener, Revelation, 511.
20Osborne, 772. 
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Garden of Eden in Genesis 2-3 was to provide a ‘garden of delight’ (the 
meaning of ‘Eden’) as part of his covenant with humankind.”21 In Eden, 
the relationship between man and God was in a state of perfection. Man 
dwelt in the presence of God without fear or shame, worshipping God 
through his stewardship of the garden. However, it was in the primeval 
Eden that Adam disobeyed the one command God gave to him, and as a 
result all of mankind and all of creation were plunged into sin. 

The phrase “there will no longer be a curse” is a reference to Zechariah 
14:11: “and they will live in [Jerusalem], and there will no longer be a 
curse, for Jerusalem will dwell secure.” Osborne proposes this “may also 
be a reference to the ‘curses’ placed on Adam and Eve in Genesis 3:16-19, 
meaning that the ‘curse’ placed on humankind because of sin has been re-
moved.”22 Man’s sinful nature distorts his relationship with God. What was 
once perfect is now broken. However, in the second Eden, in the perfection 
of the eschaton, man will again be in the garden, and yet, unlike the first 
Eden, which was the birthplace of sin and unrighteousness, this Eden will 
know an eternity of perfection because of the sacrifice of the Lamb. As 
Beale expertly summarizes: 

The curse of physical and spiritual death set on the human race by 
Adam in the first garden is permanently removed by the Lamb in the 
last garden at the time of the new creation. In primeval time humanity 
was expelled from the garden sanctuary, and its entrance was thereafter 
closed to sinful humanity. At the end time the redeemed will be ushered 
into that sanctuary again on the coattails of the Lamb’s work.23

WorSHip (V. 3-4)

Revelation 22:3 ends with the statement “but the throne of God and of 
the Lamb will be in it, and his servants will worship him.” Interestingly 
enough, this is the first time the people of the garden are mentioned, not 
just in Revelation 22:1-5, but in the entire description of the new heaven, 
new earth, and New Jerusalem.24 Up until this point the passage has spoken 
only of nations and kings, but not other inhabitants of the perfected escha-
ton. It is fitting then, that the redeemed are introduced to the reader in their 
eschatological dwelling place as worshipping God. However, this idea of 
worship and its eschatological fulfillment in Revelation 22:3 becomes even 

21Ibid, 768.
22Ibid, 773.
23Beale, 1112.
24Aune, 1179.
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more significant when seen in light of the development of temple worship 
from the Garden to the New Jerusalem.

 Looking at temple worship only through the eyes of our two Old 
Testament texts, this progression becomes apparent; one that is ultimately 
fulfilled in Revelation 22. Beale sees this progression beginning in Gene-
sis: “there are hints that the Garden of Eden was the archetypal temple in 
which the first man worshiped God.”25 This idea is primarily drawn from 
the fact God placed Adam in the garden in order to have a unique experi-
ence with God. This is parallel to Israel’s temple since the priest was able 
to share a distinct encounter with God. It was not to the extent Adam was 
allowed, but it echoed Adam’s experience nonetheless.26 Beale succeeds 
in finding five more ways in which Israel’s temple worship was a reflec-
tion of primeval man’s worship in Eden, subsequently concluding that the 
building of the temple began in Genesis 2 in the Garden of Eden.27 This 
progression continues in Ezekiel as the prophet is given a vision of a New 
Temple. In this vision Eden was a prototype for a future Temple of the 
Lord. Where there once was Eden in which the presence of God dwelt, 
now there was the Temple, a place for God to dwell among His people. 
Where once there was Adam who communicated directly with God, now 
there was a high priest who was the only one allowed to enter the Holy of 
Holies. The temple worship therefore echoes Garden worship. However, 
where both the Garden worship and Temple worship fail, the future escha-
tological Temple will succeed. The second Eden no longer has a garden 
or a building, but rather God himself is the temple. In Eden, Adam’s role 
was to rule over the earth, subdue it, and extend the boundaries of Eden 
throughout the whole world. In so doing, he would bring the presence of 
God to the all the earth. Yet, as Beale comments “what Adam failed to do, 
Revelation pictures Christ as finally having done. The Edenic imagery be-
ginning in Revelation 22:1 reflects an intention to show that the building 
of the temple, which began in Genesis 2, will be completed in Christ and 
his people will encompass the whole new creation.”28 The temple worship 

25Beale, 1110.
26Ibid.
27Beale, 1110-1111. Beale’s arguments include: Adam’s portrayal as the archetypal priest of 

the temple, the two cherubim standing watch over Eden after man’s expulsion are imaged in the two 
cherubim which guard the ark of the covenant in the holy of holies, the tree of life serves as the imagery 
for the lampstand placed directly outside the holy of holies, the wood carvings in the temple gave it a 
“garden-like “ atmosphere, and the entrance to Eden was from the east, which was also the direction 
from which one entered the tabernacle and the temples of Israel.

28Ibid.
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started in the Garden in Genesis 1-2 and continued in Ezekiel’s vision of a 
physical temple sees its fulfillment in God and the Lamb in the end-time. 
Osborne says “now this service of worship will be eternal and complete, 
for it is worship of God and the Lamb who fulfilled the temple imagery and 
made salvation in its fullest sense possible.”29

intEraction WitH god (4)

Revelation 22:4 says “they will see his face, and his name will be on 
their foreheads.” The fact man will be able to look upon the face of God 
in the New Eden is another a fulfillment of the Old Testament Garden im-
agery. Aune points out “the phrase ‘seeing the face of God’ is a metaphor 
in Judaism and early Christianity for a full awareness of the presence and 
power of God, for worshiping God in the temple, or for seeing God in the 
context of a prophetic vision.”30 In light of this Mounce suggests “perhaps 
the greatest of all eternity’s blessings is reflected in the one phrase, ‘and 
they shall see his face.’”31 In the first Eden, humanity knew the presence of 
God, for God dwelt in the garden with them, though it is not clear whether 
Adam and Eve were allowed to look upon the face of God. However, after 
the fall no one can “see the face of God.” In Exodus 33:20 God tells Moses, 
“you cannot see my face, for man shall not see me and live.” In Ezekiel’s 
Temple only the high priest had access to the Holy of Holies and even then 
he never saw the face of God. In the New Testament, John says “no one 
has ever seen God; the only God, who is at the Father’s side, he has made 
him known” (John 1:18). 

Yet in the eschatological Garden the Old Testament hope of being able 
to see God’s face is finally fulfilled.32 Beale says “The whole community 
of the redeemed is considered priests serving in the temple and privileged 
to see God’s face in the new holy of holies, which now encompasses the 
entire temple-city.”33 Similarly Osborne notes “this is the culmination of 
some of the greatest hopes of the Bible. In the transformed Eden, God’s 
people will both live eternally and see his face.” 34

29Osborne, 774.
30Aune, 1179.
31Mounce, 387.
32Pss. 11:4-7; 27:4
33Beale, 1114.
34Osborne, 774.
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ligHt (5)

The final element of Garden imagery exists in Revelation 22:1-5 is the 
presence of light. “And night will be no more. They will need no light of 
lamp or sun, for the Lord God will be their light, and they will reign forever 
and ever” (Revelation 22:5). When God created the world He gave it the 
sun so that man could see by day. Thus, in Eden, though the presence of 
God dwelt in the garden with man, there was still day and night. At that 
point in time God was with man, but he was not man’s source of light. 
Upon the arrival of the temple and Ezekiel’s vision of the new temple, 
the glory of the Lord fills the temple, and yet it still is not man’s source of 
light. In fact, as referenced in Revelation 22:5, man’s source of light in the 
temple was the holy lamps and lampstands. However, this all changes in 
the second Eden. In the perfected Garden of the eschaton, God, who is the 
temple, becomes the sole source of light for all of the new creation. Man 
no longer needs the sun or lamps, as was needed in Eden and the temple, 
because God has fulfilled their purpose entirely. In fact, God has become 
such a source of light and life that he has eradicated darkness forever. 

concluSion

Revelation 22:1-5 describes the eschatological garden of perfection, 
which sits at the center of the temple-city. With the presence of the throne 
of God and the Lamb, it is the source of the river of the water of life, flow-
ing throughout the new heaven and new earth, bringing healing and life to 
the redeemed. The tree of life is accessible to all who inhabit New Jeru-
salem, and it will bear its fruit monthly for all eternity. The curse, which 
expelled man from Eden and has brought sin and death to all, will be lifted 
and will no longer have power over man or creation. And all of the re-
deemed will look upon the face of God and live eternally, worshiping Him 
who is now the perfected temple. He will be the source of life and light, 
having vanquished the darkness completely. What was begun in Eden and 
continued in the temple, will finally know its fulfillment in the redeemed 
garden of the eschaton. 
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introduction 

This title phrase occurs, of course, in Acts 1:8. It is a part of the con-
tinuing commission Jesus Christ gave after his resurrection to his chosen 
apostles and his closest disciples. These were the geographical areas where 
they were to continue their witness about the gospel of Christ. To better 
understand what is precisely meant by these words it will be helpful to first 
review both the greater and immediate context of the Book of Acts. 

The New Testament Book of Acts is remarkable in many respects. In 
its English translation, it has twenty-eight chapters, over 1,000 verses and 
well over 18,000 words. Acts covers a period of about thirty years (A.D. 
30 to 60), spanning the time from Jesus’ post-resurrection appearances and 
his ascension to the house-arrest of the apostle Paul under Emperor Nero.

The Book of Acts is really the second book of a two-book enterprise by 
Luke; his Gospel is the first of the two books. The name “Acts,” however, 
is not well defined. Is it the “acts of the apostles,” or the “acts of Peter and 
Paul,” or the “acts of the Holy Spirit”? Perhaps more exactly, the acts of 
the book recount the mighty deeds of God through Jesus’ closest followers 
after Jesus Christ’s resurrection as they are empowered by the Holy Spirit. 
More simply said, the Book of Acts is a record of the further outworking 
of God’s eternal plan of redemption. Truly, it is God’s activity—God’s 
“acts”—that stand at the core of the accounts in this book. Through Jesus’ 
disciples, the Father, Son and Holy Spirit enable, direct, protect and or-
chestrate what happens throughout the narrative.

While not always appreciated, it is critical to understand the Book of 
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Acts is the record of transition from the promises made to the nation of 
Israel (Romans 15:8) to the revelation of the divine secret, the gospel of 
the grace of God (Romans 16:25) inaugurated through the apostle Paul. It 
is the bridge from the life of Christ as Messiah of Israel as narrated in the 
Gospels to further truth of the ascended Christ as head of the Body, the 
Church, in the apostle Paul’s epistles.

We sometimes fail to realize the Gospels—Matthew, Mark, Luke, 
John—are a continuation of the Old Testament. During the earthly sojourn 
of Jesus, he is not introducing something new but rather emphasizing the 
continuity of the Old Testament story. As is it is so plainly pointed out 
in Romans 15:8, Jesus did not come to do something new and different: 
Christ has become a servant of the Jews on behalf of God’s truth to confirm 
the promises made to the patriarchs.

As the book of Acts begins and continues on in the early chapters, we 
read about Jesus’ chosen apostles and disciples appealing to the nation of 
Israel to repent of their wrongdoing to their Messiah, Jesus. The nation is 
exhorted to turn in faith and accept the good news of God’s forgiveness by 
believing the truth about his Son.

We are told in the Gospels the nation of Israel, particularly her gover-
nors and leaders, initially rejected Jesus Christ in his incarnation. Now in 
the early chapters of the Book of Acts the nation’s rejection of the risen and 
ascended Christ becomes full and final.

Here is the apostle Paul’s description of Israel’s final refusal to accept 
the Lord Jesus Christ:

You, brothers, became imitators of God’s churches in Judea, which 
are in Christ Jesus: You suffered from your own countrymen the same 
things those churches suffered from the Jews, who killed the Lord Jesus 
and the prophets and also drove us out. They displease God and are hos-
tile to all men in their effort to keep us from speaking to the Gentiles so 
that they may be saved. In this way they always heap up their sins to the 
limit. The wrath of God has come upon them at last [to the uttermost, 
KJV] (1 Thessalonians 2:14-16).

Israel’s pattern of consistent rebellion and refusal to follow God is man-
ifest when we realize throughout the Old Testament they said NO to the 
Father in denying the voice of the prophets, in the Gospels they said NO to 
the Son in crucifying Jesus, and during early Acts they said NO to the Holy 
Spirit in refusing the apostolic testimony which culminated in the stoning 
of Stephen (chapter 7). Tragically, the first half of the Book of Acts is a 
record of the sad demise of Israel.
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So then, as the Book of Acts begins it picks up where the Gospels leave 
off, with Christ’s apostles ministering exclusively to the nation of Israel 
urging them to repentance. The continuity of Israel-only is firmly estab-
lished in the Gospels. Remember the Lord’s instructions to the Twelve in 
Matthew 10:5,6:

These twelve Jesus sent out with the following instructions: Do not go 
among the Gentiles or enter any town of the Samaritans. Go rather to the 
lost sheep of Israel.

Likewise, Jesus’ commission to the apostles in Matthew 28:19,20 did 
not introduce any new teaching but only confirmed what he had already 
been teaching throughout his incarnation: “Go and make disciples of all 
nations, baptizing them in the name of the Father and of the Son and of 
the Holy Spirit, and teaching them to obey everything I have commanded 
you.” Once again, remember Romans 15:8: “Christ has become a servant 
of the Jews on behalf of God’s truth, to confirm the promises made to the 
patriarchs.”

tHE narratiVE BEginS

Acts 1:1-3 In my former book, Theophilus, I wrote about all that Jesus 
began to do and to teach, until the day he was taken up to heaven, after 
giving instructions through the Holy Spirit to the apostles he had cho-
sen. After his suffering, he showed himself to these men and gave many 
convincing proofs that he was alive. He appeared to them over a period 
of forty days and spoke about the kingdom of God.

The “former book,” of course, is the Gospel of Luke. Here is how Luke 
describes his method of writing in Luke 1:1-4: 

Many have undertaken to draw up an account of the things that have 
been fulfilled among us, just as they were handed down to us by those 
who from the first were eye-witnesses and servants of the word. There-
fore, since I myself have carefully investigated everything from the 
beginning, it seemed good also to me to write an orderly account for 
you, most excellent Theophilus, so that you may know the certainty of 
the things you have been taught.

“Most excellent Theophilus” is considered to be a Roman of high sta-
tus. His situation might fit one of several scenarios. Perhaps he is a re-
cent convert to Christianity who had not yet been fully discipled into the 
movement, either in regard to fully knowing and grasping the basic story 
of Jesus and his followers, or in properly understanding its theological, 
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ethical and social consequences. Or he may be an honest skeptic searching 
for truth. Or perhaps prior to his conversion he was a god-fearing proselyte 
to Judaism and familiar with synagogue practices and teachings who was 
now desiring greater detail about Jesus and his activities. It is also possible 
he may have been Luke’s patron in helping the Luke-Acts manuscripts to 
be copied and circulated. 

Whatever, Theophilus appears to be a man of station and influence to 
whom Luke addressed both his Gospel and the Book of Acts. In the first 
book, Luke wrote about “all that Jesus began to do and to teach.” Now in 
Acts, Luke continues writing about the witness and work of the Lord Je-
sus through His disciples, beginning with “the apostles he had chosen.” In 
other words, the disciples continued the work Christ began in the Gospels.

After the Lord Jesus had spoken to them, he was taken up into heav-
en and he sat at the right hand of God. Then the disciples went out and 
preached everywhere, and the Lord worked with them and confirmed his 
word by the signs that accompanied it (Mark 16:19-20). 

Luke makes it a point in Acts 1 to especially emphasize that Jesus, “Af-
ter his suffering, showed himself to these men and gave many convincing 
proofs that he was alive.” In the phrase “...and spoke about the kingdom of 
God” there seems to me no doubt the Lord is speaking about the glorious 
anticipation spoken of by the Old Testament prophets. For forty days he is 
teaching his apostles and other close followers about things concerning a 
literal, visible, physical, political, Messianic, Palestinian, Davidic, earthly, 
Jewish kingdom as promised in the Old Testament. Remember what the 
angel said to Mary “He will be great and will be called the Son of the Most 
High. The Lord God will give him the throne of his father David, and he 
will reign over the house of Jacob forever; his kingdom will never end” 
(Luke 1:32-33; see also 2 Samuel 7:16).

tHE promiSEd liFE

Acts 1:4- 5 On one occasion, while he was eating with them, he gave 
them this command: “Do not leave Jerusalem, but wait for the gift my 
Father promised, which you have heard me speak about. For John bap-
tized with water, but in a few days you will be baptized with the Holy 
Spirit.”

Regarding “…the gift my Father promised, which you have heard me 
speak about,” we need to recall what Jesus said to them when he appeared 
to his disciples in the upper room after his resurrection: “This is what I told 
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you while I was still with you: Everything must be fulfilled that is written 
about me in the Law of Moses, the Prophets and the Psalms.’ Then he 
opened their minds so they could understand the Scriptures. He told them, 
‘This is what is written: The Christ will suffer and rise from the dead on 
the third day, and repentance and forgiveness of sins will be preached in 
his name to all nations, beginning at Jerusalem. You are witnesses of these 
things. I am going to send you what my Father has promised; but stay in 
the city until you have been clothed with power from on high’” (Luke 
24:44-49).

This anticipation of a special baptism “with” (not “by”!) the Holy Spirit 
was a promise that extended to the entire remnant of believers in the nation 
of Israel who were assembled with the Twelve in the upper room (alto-
gether “about 120,” Acts 1:15). John the Baptist had spoken of it in Luke 
3:16: “I baptize you with water. But one more powerful than I will come, 
the thongs of whose sandals I am not worthy to untie. He will baptize you 
with the Holy Spirit.”

The second chapter of the Old Testament prophet Joel is all about this 
same promise to believers in Israel, as Peter will explain in his account of 
what happened at Pentecost in the very next chapter of the Book of Acts. 
We should note carefully, Gentiles are not at all a part of this promise nor 
are there any (unconverted-to-Judaism) Gentiles present at Pentecost in 
Acts 2.

This gifting of the Holy Spirit at Pentecost and in the early chapters of 
Acts was exclusively to the believing remnant of Israel for the purpose 
of supplying them with the empowerment and endurance they needed to 
continue to proclaim the truth of Jesus of Nazareth as Israel’s Messiah and 
King while suffering intense persecution and hostility from their unbeliev-
ing countrymen.

Acts 1:6 says, “So when they met together, they asked him, ‘Lord, are 
you at this time going to restore the kingdom to Israel?’” This question 
naturally arises out of the specific lessons they had been learning in v. 3, 
when Jesus “spoke about the kingdom of God.” There was no question as 
to the eventual fulfillment of the promise to restore the kingdom to Israel. 
The only question – was it to be “at this time”?

What Jesus is undoubtedly doing during these post-resurrection sessions 
is expounding the Old Testament teaching about the kingdom of God so 
that his followers might more fully understand this very real but complex 
promise of God; no doubt elucidations, for example, of passages like Dan 
7:13-14,27; Joel 2:25-27; Micah 2:12; 7:18-20; Zeph 3:20; Amos 9:14,15. 
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you Will BE my WitnESS

Acts	1:	7-8	He said to them: It is not for you to know the times or dates 
the Father has set by his own authority. But you will receive power 
when the Holy Spirit comes on you; and you will be my witnesses in 
Jerusalem, and in all Judea and Samaria, and to the ends of the earth.

God has reserved to Himself the intricacies of the stages and critical 
events which humankind must pass through until he ushers in his promised 
kingdom. God’s sovereignty is similarly expressed in Acts 17:26, when 
Paul was preaching in Athens: “From one man he made every nation of 
men, that they should inhabit the whole earth; and he determined the times 
set for them and the exact places where they should live.”

There is a great principle here: Jesus is telling His disciples their call-
ing, concern, and mission—and ours today as well—is not to focus on 
the timing of “the end.” Rather, we are urged to be ready for Jesus’ return 
whenever it will occur in accord with God’s eternal plan. Preachers and 
teachers who constantly dwell on calculating and proclaiming the timing 
of the Lord’s second coming and the surrounding events of “the day of the 
Lord” are out of touch with the true teaching of the Word of God.

The essential emphasis regarding disciples and witnesses of the Lord 
Jesus Christ then and now is to receive the blessings God provides through 
the Holy Spirit and to live daily in cooperation with being molded by the 
Spirit into the image of God’s dear Son. For these Jewish believers in Acts 
1, Christ gave exact instructions “I am going to send you what my Fa-
ther has promised; but stay in the city until you have been clothed with 
power from on high” (Luke 24:49). This “power” was for both authority 
and enablement—divine integrity and godly gifting—in order to be proper 
and effective witnesses of the gospel of God. What follows is the especial 
charge Jesus gave the Twelve and his closest disciples: You will be my 
witnesses in Jerusalem, and in all Judea and Samaria, and to the ends of 
the earth.

Perhaps it goes without saying, but a “witness” is someone who is to 
speak from personal knowledge about facts and their significance. That 
is exactly what Christ’s disciples are called upon to do. The overarching 
principle is that those who have personally known and experienced Christ 
in saving faith are to share this good news with others. Broadly speaking, 
Christian witnessing is no different today. In general terms, those believers 
then as well as believers today are assured God the Holy Spirit will provide 
the capability to articulate with boldness our encounter with the gospel and 
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our Christian experience. 
However, we must appreciate what the disciples and apostles in this 

passage (Acts 1:8) were specifically asked to do is quite unique. I urge you 
to give special attention to the following development. It is noteworthy 
that my understanding of the phrase “the ends of the earth” differs from 
traditional teaching about the meaning of these words. First of all, Luke 
21:20-23 is a passage written by the same author as this passage in Acts 
using the same (emphasized) Greek words and grammatical construction: 
“When you see Jerusalem being surrounded by armies, you will know that 
its desolation is near. Then let those who are in Judea flee to the mountains, 
let those in the city get out, and let those in the country not enter the city. 
For this is the time of punishment in fulfillment of all that has been written. 
How dreadful it will be in those days for pregnant women and nursing 
mothers! There will be great distress IN THE LAND and wrath against 
this people.” 

Similarly, there is a passage in Luke 4:25, again by the same author and 
with the same (emphasized) Greek words and grammatical construction: 
“I assure you that there were many widows in Israel in Elijah’s time, when 
the sky was shut for three and a half years and there was a severe famine  
throughout THE LAND.” And although a different author, James 5:17 also 
uses the same Greek phrasing: “Elijah was a man just like us. He prayed 
earnestly that it would not rain, and it did not rain on THE LAND for three 
and a half years.” 

These passages unquestionably refer to the land of Israel. Therefore I 
believe Christ’s command in Acts 1:8—the exact same Greek phrasing as 
above (THE LAND; although often translated “the earth”—is for his dis-
ciples to first thoroughly and completely evangelize the land of the nation 
of Israel, not going beyond the boundaries of their nation. They were to 
move in concentric circles starting in Jerusalem and widening out into the 
adjacent areas of Judea, then Samaria and so on to the end boundaries of 
Palestine. After the full repentance, conversion and restoration of the na-
tion of Israel in her homeland, then—and only then—were these Messianic 
disciples to embark on their worldwide witness about Christ.

Consequently, the command in Acts 1:8 for Jesus’ disciples to witness 
Christ “to the ends of the earth/land” is decidedly not to be understood as 
a worldwide enterprise. Rather, they were to confine their witness to the 
nation of Israel within her borders until the nation at large repented and in 
faith embraced Jesus as Messiah.

Remember the Lord’s instruction to the Twelve in Matt 10:5: “These 
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twelve Jesus sent out after instructing them: ‘Do not go in the way of the 
Gentiles, and do not enter any city of the Samaritans, but rather go to the 
lost sheep of the house of Israel.’” A little later in the same chapter of 
Matthew, Jesus continues to refine his instructions to the Twelve about 
their mission and witness: “Behold, I send you out as sheep in the midst of 
wolves; so be shrewd as serpents and innocent as doves” (v.16). In verse 
23, Jesus explains: “But whenever they persecute you in one city, flee to 
the next; for truly I say to you, you will not finish going through the cities 
of Israel until the Son of Man comes.” 

God’s prophetic plan outlined in the Old Testament had always been to 
win the world through the rise of Israel. It was the nation Israel who was to 
be God’s great light in the darkness. So how else could this plan be fulfilled 
except thru Israel’s unconditional acceptance of Jesus Christ as God’s only 
Son and promised Messiah? Only then could Israel become the world-wit-
ness God intended, proclaiming the Lord Jesus Christ as King of kings 
and Savior to all who would prospectively believe the gospel of Christ. 
A message for the world, indeed; but first to “the cities of Israel.” Jesus’ 
commission to the twelve apostles was intended to reaffirm and reestablish 
Israel’s priority as a continuation of the Old Testament plan and order.

Is this not what the apostle Peter rehearsed with the nation of Israel in 
Acts 3:19-26?

Repent, then, and turn to God, so that your sins may be wiped out, that 
times of refreshing may come from the Lord, and that he may send the 
Messiah, who has been appointed for you—even Jesus. Heaven must 
receive him until the time comes for God to restore everything, as he 
promised long ago through his holy prophets. For Moses said, ‘The 
Lord your God will raise up for you a prophet like me from among your 
own people; you must listen to everything he tells you. Anyone who 
does not listen to him will be completely cut off from their people.’ 
Indeed, beginning with Samuel, all the prophets who have spoken 
have foretold these days. And you are heirs of the prophets and of the 
covenant God made with your fathers. He said to Abraham, ‘Through 
your offspring all peoples on earth will be blessed.’ When God raised up 
his servant, he sent him first to you to bless you by turning each of you 
from your wicked ways.

Alas, with the nation of Israel’s continuous stubborn and rebellious re-
fusal to hear and believe the long-suffering message of God’s good news 
regarding his one and only Son, Jesus the Christ—at first in the Gospels 
and then in the early chapters of Acts—the nation was finally divinely set 
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aside. Again and again, the succeeding chapters of the Book of Acts testi-
fy that the nation of Israel persisted in refusing to accept and believe the 
gospel of God’s Son, the Lord Jesus Christ, until at last God let the curtain 
fall to seal their rejection (1 Thess 2:14-16). But with amazing grace, God 
then revealed what he called the “mystery” or “secret” (Eph 3:1-9), raising 
up Saul of Tarsus who he made the apostle Paul, “apostle to the Gentiles” 
(Rom 11:13).

 Thereafter, Paul preached to Gentiles and to Jews alike a gospel of pure 
grace without the Law of Moses or the traditions of Israel. This message is 
not found in the Old Testament nor in the four Gospels and certainly not in 
the early chapters of the Book of Acts. In great contrast to Acts 1:8, Paul’s 
evangel, God’s commission to the Church, was indeed meant to be fully 
global, worldwide without regard to ethnic or religious boundaries (Ephe-
sians 2:11-22). In this dispensation of God’s unadulterated grace, the Bible 
says “There is neither Jew nor Greek, slave nor free, male nor female, for 
you are all one in Christ Jesus” (Gal 3:28). “There is no Greek or Jew, cir-
cumcised or uncircumcised, barbarian, Scythian, slave or free, but Christ 
is all, and in all” (Col 3:11).

God was reconciling the world to himself in Christ,not counting men’s 
sins against them. And he has committed to us the message of recon-
ciliation.We are therefore Christ’s ambassadors, as though God were 
making his appeal through us. We implore you on Christ’s behalf: be 
reconciled to God. God made him who had no sin to be sin for us,so 
that in him we might become the righteousness of God.(2 Corinthians 
5:19-21)
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introduction 

“In the beginning God created the heavens and the earth” (Gen. 1:1 
NKJV). And so begins the biblical narrative with the infinite Creator 
speaking into existence the inception of all things including time, space, 
and matter. Genesis chapters one and two a give detailed account of the 
origin of the cosmos, planet earth, animal life, humanity, and the pristine 
paradise uniquely designed for habitation. Apparently, the events of cre-
ation transpired in a sequence of six literal days (e.g. Ex. 20:11) approxi-
mately six thousand years ago.1 This paper therefore defends the view of 
fiat creationism which teaches a recent creation of six days, the universal 
deluge, variation within animal kinds, and rejects evolution as a worldview 
antithetical to biblical Christianity. 

crEation Ex Nihilo

The divine revelation of Holy Scripture begins with the infinite Creator 
speaking all things into existence ex nihilo (Latin, “out of nothing”). There 
is a repeated emphasis that God created by fiat (Latin, “let it be done”) 
which means things came into being when he spoke.2 Scripture says, “By 
faith we understand that the worlds were framed by the word of God, so 

1Millard J. Erickson, Christian Theology (Grand Rapids, Mich: Baker, 1998), 405-6. Archbish-
op James Ussher’s dates based upon the genealogies of Genesis 5 and 11 are the basis for determining 
the age of the earth as well as humanity. 

2John MacArthur, The Battle For The Beginning (Nashville: Thomas Nelson, 2001), 49. 
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that the things which are seen are not made of things which are visible” 
(Heb. 11:3 NKJV emphasis added). Prior to God speaking creation into 
being, there was nothing but the eternal reality of the tri-unity of the God-
head. 

I believe Scripture teaches God created the heavens and the earth in six 
literal days. Moses writes, “For in six days the LORD made the heavens 
and the earth, the sea, and all that is in them, and rested the seventh day.” 
(Ex.20:11a NKJV). The straight-forward reading of the Genesis account 
renders God’s creative activity as having transpired in a sequence of six 
twenty four hour days. There should be no question about the length of 
the days of creation because the Creator himself made their nature certain 
by what he revealed in Scripture. Every one of the six days of creation is 
described as having an evening and morning along with an ordinal number. 
As a result of their description, the length of the days of creation can cer-
tainly be determined to be literal twenty four hour days.3   

Despite the biblical clarity of the nature and extent of the days of cre-
ation, there is tremendous controversy surrounding this issue. The scien-
tific establishment bombards the public arena, the Christian community, 
and particularly those engaged in professional fields of study where the 
relation of faith and science is brought into question. What is incessantly 
announced is that the evidence of science shows the earth is millions and 
millions of years old and the universe even older. In the midst of such an 
consensus, many Christian scholars feel it is necessary to reinterpret the 
days of creation in light of hermeneutical considerations based on science. 
Observing this conflict, Vern Poythress writes, “The age of the earth pres-
ents an important test case in dealing with the relation of the Bible to sci-
ence. Mainstream science currently estimates the age of the earth at about 
4.5 billion years, and the age of the universe at about 14 billion years. But 
Genesis 1 describes God as creating the world in six days.”4 Due to the 
conflict between the Bible and science, Poythress and others accommodate 
the evolutionary time-scale into the biblical record of creation.

The science-accomodating views of the creation account in Genesis are 
many and varied. Among them include the following: 1) Ruin and Recon-
struction Theory; 2) Day-Age Theory; 3) Progressive Creationism; and 4) 
Theistic Evolution. Each of these are considered accommodation theories 
to evolutionary philosophy because they teach that the Genesis account is 
not to be taken literally and therefore attempt to reconcile creationism and 

3Henry M. Morris, Biblical Creationism (Grand Rapids, Mich.: Baker, 1993), 19-20.
4Vern Poythress, Redeeming Science (Wheaton, Ill.: Crossway, 2006), 81. 
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Darwinism.5 Two other creation theories include the Ideal-Time Theory 
and the Literary Framework Hypothesis. The former teaches that God cre-
ated the heavens and the earth with an appearance of age which could in 
reality be understood to be billions of years or only thousands of years old.6 
The latter presents creation as a figurative account that is not intended to 
be taken literally.7 Among these interpretations of the creation account, the 
only one which conforms to the biblical narrative is the view which sees 
Genesis as literal history.8

Fiat crEationiSm

Fiat creationism, by definition, demands a young earth and bases this 
time-scale on the biblical chronology drawn from the genealogies of Gen-
esis 5 and 11 and developed by Archbishop James Ussher.9 Because of the 
antiquity of the earth as determined by the scientific community, not only 
are the days of creation reinterpreted but also the Genesis genealogies are 
said to include gaps and therefore not to be taken as a continuous line of 
descent from fathers to sons.10 But large gaps are absent in the Genesis 
genealogies. According to Scripture, Adam was created about 6000 years 
ago.11 Research has shown that the various arguments are presented for the 
supposed gaps in the Genesis genealogies are inherently flawed.12 “The 
Scriptures themselves attest to the fact that the secular dates given…are 
not correct, because they are based on the fallible assumptions of fallible 
humans.”13

In facing the biblical precedent for a six day creation week and a young 
earth, one may be inclined to inquire about how the great Protestant Re-
formers understood creation. Men like Calvin and Luther are revered for 
their stand regarding the five solas of the Reformation which include the 
authority of Word of God and the biblical doctrine of justification by grace 

5Ed Hindson and Ergun Caner, eds. The Popular Encyclopedia of Apologetics (Eugene, Ore.: 
Harvest, 2008), 154.

6Charles F. Baker, A Dispensational Theology (Grand Rapids, Mich.: Grace Publications, 1994), 
178-9. 

7Mark Driscoll and Gerry Breshears. Doctrine: What Christians Should Believe (Wheaton, Ill.: 
Crossway, 2010), 90-1.

8Lewis S. Chafer, Systematic Theology (Dallas: Dallas Seminary, 1976), 1:253.
9Walter A. Elwell, Evangelical Dictionary of Theology (Grand Rapids, Mich.: Baker, 2001), 

416.
10Ken Ham, ed., The New Answers Book 2 (Green Forest, Ark.: Master Books, 2009), 53.
11Driscoll and Breshears, Doctrine, 95
12Ham, The New Answers Book 2, 56-61.
13Ibid, 62.
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through faith alone in Christ. These spiritual leaders also took a stand for 
biblical creation. In the book, Coming To Grips With Genesis, David Hall 
describes the great Protestant Reformer Martin Luther as having stood un-
equivocally for not only six literal days but also creation as having trans-
pired in recent history.14 The extent of his research led Dr. Hall to conclude 
that the views of early Protestant Reformers like Calvin, Beza, and Luther 
could be summarized as 1) understanding Genesis 1-11 as literal history; 2) 
interpreting Scripture through a literal hermeneutic; 3) believing in a 6,000 
year old universe; and 4) holding to six literal days of creation.15

uniVErSal dElugE

Geological research is a particular scientific discipline used to prove 
the antiquity of the earth. The sedimentary layers are filled with fossilized 
bones of dinosaurs and other creatures which is said to provide evidence of 
millions of years of earth history. Such an interpretation of the fossil record 
is contingent upon an uniformitarian philosophy which teaches that “the 
present is the key to the past.” Fiat creationism rejects uniformitarianism 
in favor of the biblical flood accounting for the fossil record.16 

By divine inspiration, the apostle Peter anticipated the day in which 
man would embrace this idea, “Knowing this first: that scoffers will come 
in the last days, walking according to their own lust, and saying, ‘Where 
is the promise of His coming? For since the fathers fell asleep, all things 
continue as they were from the beginning of creation’” (2 Pet. 3:3,4 NKJV 
emphasis added). According to Scripture, the Lord intervened in the affairs 
of men and cast judgment upon their wickedness with a worldwide deluge 
that destroyed the face of the earth and permanently changed the topo-
graphical landscape (e.g. Gen. 6:13; Ps. 104:8). Peter went on to say, “For 
this they willfully forget: that by the word of God the heavens were of old, 
and the earth standing out of water and in the water, by the which the world 
that then existed perished, being flooded with water” (2 Pet. 3:5,6 NKJV 
emphasis added). The testimony of Scripture is that the Lord destroyed the 
earth with a flood in the days of Noah and thereafter the world has never 
been the same. 

Fifty years ago, John Whitcomb and Henry Morris wrote a book that is 
considered to be the catalyst behind the modern biblical creation move-

14Terry Mortenson and Thane H. Ury, Coming To Grips With Genesis (Green Forest, Ark.: Mas-
ter Books, 2008), 55.

15Ibid, 59.
16Elwell, Evangelical Dictionary of Theology, 418. 
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ment. In The Genesis Flood, the authors present extensive research in sup-
port of the Noahic deluge from both Scripture and geology. Their seven 
basic arguments for a universal flood include: 1) The Depth of the Flood; 
2) The Duration of the Flood; 3) The Geology of the Flood; 4) The Size of 
the Ark; 5) The Need for an Ark; 6) The Testimony of the Apostle Peter; 7) 
and The Total Destruction of a Widely-Distributed Human Race.17 In spite 
of the biblical and geological support for a world-wide flood as presented 
by Whitcomb and Morris, many theologians embrace the Genesis account 
as describing a local flood. Progressive creationists believe in a local flood 
that was confined to the area of Mesopotamia because of an apparent lack 
of evidence for a worldwide flood.18 On the other hand, atheistic geologists 
reject the worldwide deluge because of their a priori commitment to nat-
uralism.19

Variation WitHin kindS

Fiat creationism also emphasizes that the differences between related 
creatures in the animal kingdom are attributed to the genetic variety the 
Creator programmed into the basic building blocks of life, the DNA code. 
Macro-evolutionary development is therefore rejected and the differences 
observed in related organisms are attributed to this variation within God’s 
created kinds.20 When God created marine and animal life on the fifth and 
sixth days of creation, Scripture says seven times that he created them “ac-
cording to its/their kind” (e.g. Gen. 1:21-25). Variations within the distinct 
groups of marine and animal life can therefore be understood as being a 
result of the immense versatility that the infinite Creator programmed into 
the DNA code. 

Contemporary genetic research supports the variety yet distinction be-
tween the created kinds as described in Genesis. Molecular geneticist, Dr. 
Georgia Purdom writes:

Simply put, the changes that are observed today show variation within 
the created kind-a horizontal change. For a molecules-to-man evolu-
tionary model, there must be a change from one kind into another - a 
vertical change. This is simply not observed. We have never seen a 
bacterium like H. pylori give rise to something like a dog. Instead, we 

17John C. Whitcomb, Jr. and Henry M. Morris, The Genesis Flood (Grand Rapids, Mich.: Baker, 
1975), 1-35.

18Elwell, Evangelical Dictionary of Theology, 421.
19Hindson and Caner, eds, The Popular Encyclopedia of Apologetics, 62.
20Elwell, Evangelical Dictionary of Theology, 416.
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simply observe variations within each created kind.21

Evolutionists often point to mutations and natural selection as being the 
critical dynamics that thrust the vehicle of evolution forward. These pro-
cesses result in a net loss of information which is incapable of the changes 
evolution requires. The variety of differences between related creatures 
which result from natural selection is really a mechanism that supports the 
biblical model in contrast to evolution.22

This variety observed in the animal kingdom is also seen throughout the 
inhabited world in the different people groups. All people of every nation, 
tribe, and language are descendants of the first man and woman, Adam and 
Eve. Subsequent to the Tower of Babel, where the Lord confounded the 
language of the people, humanity dispersed into separate congregations 
in accordance with their distinct languages.23 As a result of this disper-
sion, the respective gene pools were isolated and the distinctive physical 
characteristics that are now known as races developed. The apostle Paul, 
speaking before the Areopagus in Athens, alluded to the reality that all hu-
manity are descendants of Adam and Eve, “God, who made the world and 
everything in it…has made from one blood every nation of men to dwell 
on all the face of the earth” (Acts 17:24, 26 NKJV emphasis added). 

tHE FoSSil rEcord

Another mysterious dynamic of the present world is proliferation of di-
nosaurs in the fossil record. These terrible lizards are fascinating creatures 
and are presented as evidence for the antiquity of the earth. The dilemma 
for the Christian is how to fit these mysterious creatures into the Bible. The 
key to solving the mystery surrounding dinosaurs is found in not attempt-
ing to fit them into the Bible but to use the Bible to make sense of these 
creatures. A comprehensive biblical worldview builds its thinking upon the 
Word of God and interprets all of life through the lens of Holy Scripture. 
With this foundation, dinosaurs can be understood as having been created 
by God on the sixth day of creation about six thousand years ago. Con-
trary to the evolutionary paradigm, humanity lived alongside dinosaurs be-
cause Adam and Eve were also created on the sixth day. Dinosaurs could 
not have died out millions of years prior to the age of humanity because 
death is the result of man’s rebellion against the Creator in the Garden of 

21Ham, ed, The New Answers Book 1, 282.
22Ibid, 282.
23Ham, ed, The New Answers Book II, 299-311.
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Eden (e.g. Rom. 5:12). Representative kinds of the dinosaurs were includ-
ed on the ark with all the other animal life needed to repopulate the new 
world. Those dinosaurs left behind are many of the fossils paleontologists 
discover today. Subsequent to the flood, around 4,300 years ago, most of 
these creatures died out due to the consequences of sin which includes such 
things as climatic change, food shortages, disease, and being hunted down 
by man.24 The Bible is the history book of the universe and therefore pro-
vides the answers needed to give coherent understanding to the intriguing 
mystery of dinosaurs. 

EVolution rEJEctEd

Biblical creationism recognizes Darwinian evolution as an antithetical 
philosophy of life that is at war with God and the tenets of the Christian 
faith. Referring to fiat creationists, Dr. Pattle Pun explains that, “They be-
lieve that evolution is the culmination of the atheistic offensive to under-
mine the trustworthiness of the Scriptures by destroying the creation ac-
count. Thus, any evolutionary compromise in the interpretation of Genesis 
1 is detrimental to the Christian faith.”25 Scripture teaches that humanity’s 
need for salvation is contingent upon the Fall of man in Genesis 3. As a 
result of man’s rebellion, sin and death invaded God’s good creation (e.g. 
Gen. 1:31; Rom. 5:12) and the cursed world was plunged into the bondage 
of corruption (e.g. Rom. 8:21). Sin and death are recent intruders into cre-
ation rather than fundamental aspects of life as evolution teaches. 

In the midst of judgment, the benevolent Creator issued a glimmer of 
hope in the prophesied Seed of the woman who would one day crush the 
head of the serpent. Scripture teaches this protoevangel was fulfilled in the 
person of the Creator himself, the Lord Jesus Christ (e.g. Matt. 1:23; Col. 
1:16). The eternal Son of God took on human flesh, was born of a virgin, 
shed His blood at Calvary to redeem a world of lost sinners, and rose again 
the third day in triumph over sin and death. One day in the future, he will 
create a new heavens and new earth in which he will rule and reign forever 
as the Creator and Savior of humanity. Recognizing the foundational na-
ture of the battle between creation/evolution, Carl Kerby and Ken Ham say 
that, “We need to attack the false foundation of autonomous human reason-
ing that leads to evolution and millions of years, and proclaim that God’s 
revealed Word is authoritative and its history of the world is foundational 

24Ham, ed, The New Answers Book 1, 150-1.
25Elwell, Evangelical Dictionary of Theology, 416.



74                                    Journal of Grace Theology 1.2 (2014) 

to Christian morality and the gospel of Jesus Christ.”26 Creation/evolution 
is therefore not a peripheral issue because the gospel of Jesus Christ hinges 
upon the literal interpretation of the creation account in Genesis.  

The heart of the conflict is really due to philosophical considerations27 
as can be clearly seen by the following statement by Dr. Richard Lewontin.

We take the side of science in spite of the patent absurdity of some of 
its constructs, in spite of its failure to fulfill many of its extravagant 
promises of health and life, in spite of the tolerance of the scientific 
community for unsubstantiated just-so-stories, because we have a prior 
commitment, a commitment to materialism. It is not that the methods 
and institutions of science somehow compel us to accept a material 
explanation of the phenomenal world, but, on the contrary, that we are 
forced by our a priori adherence to material causes to create an appara-
tus of investigation and a set of concepts that produce material expla-
nations, no matter how counter-intuitive, no matter how mystifying to 
the uninitiated. Moreover, that materialism is an absolute, for we cannot 
allow a divine foot in the door.”28

The conflict between creation/evolution stems from the issue of authori-
ty. Evolutionists tenaciously adhere to their beliefs because they have an a 
priori commitment to naturalism that will not allow them to accept any be-
lief in a Creator who intervenes in the affairs of humanity (Rom 1:20-21). 

concluSion

This research is an attempt to defend the view of fiat creationism which 
teaches a recent creation of six days, the universal deluge of Genesis, vari-
ation within animal kinds, and rejects evolution as a worldview that is 
antithetical to biblical Christianity. In contrast to the autonomous human 
reasoning of evolutionism, fiat creationism is founded upon biblical his-
tory as the divine revelation of the Creator himself. Courage is needed 
to faithfully stand upon this history in the face of tremendous pressure to 
succumb to the consensus of the scientific community. Cowardice in the 
battle for truth weakens spiritual vitality, neutralizes the Christian witness, 
and minimizes the effectiveness of biblical ministry. The residual effect 
of compromising the Genesis account with Darwinism leaves subsequent 
generations unequipped to combat the secular attacks against the truth and 

26Ham, ed, The New Answers Book II, 13.
27Michael J. Behe, Darwin’s Black Box (New York: The Free Press, 1996), 243.
28Brannon Howse, Grave Influence (Collierville, Tenn.: Worldview Weekend Publishing, 2009), 

222-3.
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unable to answer the questions which arise from those who are antagonistic 
to truth and others who are genuine seekers of truth. Future generations 
will look back upon the current era with fervent joy or eternal regret de-
pending on the spiritual legacy bequeathed to them. Faithfulness requires 
vigilance, otherwise the truth may be never be transmitted to our progeny. 
In every generation, reformation and revival is needed. Perhaps more than 
ever before does the Church, the body of Christ, needs to be called back to 
the authority of the Word of God beginning in Genesis.  
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introduction

“The Bible is the Word of God.”	These words easily roll off our tongues. 
What does this expression really mean? Volumes have been written over 
many centuries attempting to explain how Christians should view Scripture 
based on the claims found within its pages. Practically speaking, however, 
the central matter is how each believer understands the nature of the bib-
lical record and how this belief should influence his or her everyday life.

Because of this, I would like to take a fresh approach to this subject. 
Instead of submitting statements I think are true and using quotes from the 
Bible for support, I will first analyze passages relevant to the topic in order 
to present their findings. Then, I will offer practical applications suggested 
by these teachings. In addition, I will focus on significant ramifications 
connected with Christian conviction and practice. My goal is to stimu-
late the reader to examine their heart in regard to how each views biblical 
teaching. It is my hope this evaluation will encourage more study time in 
God’s Word so each person can be increasingly directed by the truth he or 
she individually sees written.

Throughout the years, certain passages have personally challenged me 
with regard to how I should be impacted by teachings from the Bible. 
Based on this experience, I have chosen to concentrate on seven contexts 
from the Letters of Paul and Peter as well as the Book of Hebrews. There 
are many other passages which could have been considered in relation to 
this topic. Join me in considering various Scriptures which pertain to the 
idea we have direct access to God’s written will.
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SEcond timotHy 3:16-17

The first passage is one of the most quoted: “Every scripture is God-
breathed and profitable for teaching, for reproof, for correction, for training 
in righteousness, in order that the man of God might be equipped, having 
been fully equipped for every good work.” Referencing God’s revelation, 
Paul begins by focusing on “every scripture”. This phrase emphasizes that 
every particular Scripture is “God-breathed.”

The word translated “God-breathed” (theopneustos) is an adjective, 
which describes the nature of the Scripture. It is a compound word built 
from the nouns theós, God, and pneuma, Spirit. It is commonly and well 
translated by the phrase “given by inspiration of God” (KJV). It could also 
be translated, “given by the Spirit of God.” Note, part of the English word 
“inspire” is derived from the word “spirit.” The Greek word for “spirit” 
refers to the movement of air, such as breath. So the literal meaning of the 
word “inspire” is to breathe in. What this verse intends to convey is God 
breathed his Word into the authors who wrote “every scripture,” or men 
were caused to write “every scripture” as they were prompted by the Spirit 
of God. Therefore, each Scripture has its source from God, not any man. 
He simply used men as couriers to write down his will for mankind.

A second adjective describing the nature of “every scripture” is the word 
“profitable” (ōphélimos), which means it is beneficial for numerous ap-
plications. The first application for which Scripture benefits believers is 
the understanding of God’s “teaching” (didaskalía). In his Word, we learn 
his instructions regarding what is true and false; right and wrong. Also, 
every God-sourced Scripture is profitable for “reproof” (elegmós). At its 
root, this word means exposure. After evil is exposed by illumination from 
Scripture, this wrong can be reproved or rebuked (Eph 5:11; 1 Tim 5:20; 
Titus 1:13)

Scripture is not only used for pointing out sin, it is also “profitable . . . 
for correction” (epanórthōsis). This word is derived from the noun orthós, 
meaning straight, combined with the prepositions ana, indicating repeti-
tion, and epi, used to add emphasis beyond the basic meaning of the word 
to which it is joined. Just as an orthodontist straightens teeth to correct 
alignment problems, the Scripture can fully re-straighten immoral char-
acter in our lives back to the godlike quality of our created state. The last 
mentioned application of Scripture is “for training in righteousness”. The 
noun translated “training” (paideía) is related to the Greek word for child 
(paîs), so it speaks of discipline associated with raising a child. We are the 



Schiedler: God’s Word At Our Fingertips                           79 

children of God, so he wants us to submit ourselves to his will in order 
to be reoriented from our rebellious condition toward righteous actions 
pleasing him.

When we are initially saved, we find ourselves living entirely in the 
flesh while practicing sinful thoughts and desires. As we come to gradually 
know God’s will through the “God-breathed” Scriptures, a foundation is 
laid enabling us to make progress toward spiritual maturity. This involves 
coming to know his teaching so our sinful actions can be exposed and 
changed into conformity with his character while we undergo his spiritual 
training. This transformation brings us to a moral plane where the potential 
to live in alignment with his will exists (Eph 2:10).

Verse 17 expresses the reason God gave these applications of Scripture. 
It was “in order that” (hína), or for the purpose that, “the man of God might 
be equipped, having been fully equipped for every good work” (2 Tim 
3:17). The noun “equipped” (ártios) means completed or perfected. The 
English words “artisan” and “artist” are derived from this Greek root de-
scribing individuals who are equipped to accomplish their craft or artwork. 
In the same way, every “man of God” can be “equipped” to perform his 
will by using the “God-breathed” Scripture designed to benefit believers 
for this task. The word translated “man” (ánthrōpos) is a generic term re-
ferring to either men or women. And, the verb of being translated “might 
be” (ē̂i) is in the subjunctive mood indicating every single Christian has 
the potential to be “equipped” if they seek to apply Scripture to their lives. 
Only obedience will activate the Word’s divine capabilities to transform 
our character.

In the last phrase of this verse, the participle “fully equipped” (exēr-
tisménos) is found in the perfect, passive form. The perfect tense indicates 
a person can be equipped by the Scripture to attain a morally outfitted 
status which remains in effect. The passive voice tells us this equipping 
happens to us by an outside agent – the Holy Spirit. This word is translated 
“fully equipped” because the preposition ek meaning “out,” prefixed to 
the verb adds emphasis showing we have what it takes to out-artisan any 
force of ethical opposition. Believers obtain this preparation by gaining 
Spirit-supported understanding while taking God’s Word at face value. We 
need to implement this same divine power to convert knowledge into ac-
tion in order to launch us on a course of perfecting “every good work” (2 
Tim 3:17).
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1 tHESSalonianS 2:13

Speaking to the believers at Thessalonica, Paul said, “And on account 
of this we also give thanks to God unceasingly, because as those who have 
received the message of God heard from us, you accepted it not as the word 
of men but according as it is truly the word of God, which also is working 
in you who believe.” This statement follows a context which records how 
well the believers in this town received the message proclaimed by Paul, 
Silvanus and Timothy (1 Thess 1:6-10). A full paragraph follows which 
details how Paul and his associates effectively conducted their ministry 
among the Thessalonians. They had success with giving a bold, God-fear-
ing presentation of the gospel because it was accompanied by pure mo-
tives, visible sincerity, humility, a demonstration that they were not seek-
ing personal gain, and an affectionate treatment of these Christians like 
family (2:1-12).

The demonstrative pronoun translated “this” (touto), occurring in the 
neuter gender, refers to a concept in the former context (1 Thess 2:13). 
The concept Paul thanks God for unceasingly is these Christians’ com-
prehensive reception of the message which was preached to them. Proof 
of this welcome is illustrated by how the gospel had become incorporated 
into their entire lifestyle (1:7-10). Then, Paul says they “accepted it not as 
the word of men, but according as it is truly the word of God.” The words 
translated “of men” and “of God” both occur in the genitive case, the case 
of association, indicating these people associated the message they heard 
as being directly from God. They did not think the gospel shared with them 
had its origin with these men.

In order for this attitude to materialize, there had to be a divine force 
working to arouse those who received the gospel. Other Scriptures give ev-
idence this was God moving them by his Spirit (Acts 13:48; 2 Cor 3:1-3, 6; 
Titus 3:5). As a result, these believers did not receive this message as some 
psychological communication or humanly generated wisdom to be equated 
or compared with other philosophies originating from men. It was accepted 
as	absolute truth originating from the Creator of the universe.

As the text continues it further describes the gospel by saying, “which 
also is working in you who believe.” The verb translated “is working in” 
(energeîtai) literally means just that, and when it is transliterated into En-
glish we get the word “energize”. Since this word occurs in the present 
tense, it indicates this message constantly energizes in those who believe 
it, producing an ongoing spiritual effect in their lives. This influence is 



Schiedler: God’s Word At Our Fingertips                           81 

from God’s revelation being uniquely invigorated by the Holy Spirit unlike 
other spoken or written messages with which they had come into contact. 
Every Christian can individually attest to the impact this same message has 
had on them since their initial belief and continuing response is prompted 
by the Spirit behind the humanly observable scene (1 Thess 1:4-5).

2 pEtEr 1:20-21

This passage reads, “Knowing this first that every prophecy of scripture 
does not come about from its own explanation; for no prophecy was once 
carried forth by the will of a man, but men spoke from God while being 
carried along by the Holy Spirit.” As in 1 Thessalonians 2:13, the neuter 
demonstrative pronoun translated “this” (touto) refers to a concept found 
in the above context–how divinely given prophesies became “Scripture.” 
Peter first gives an example of personally hearing the voice of God say, 
“This is my beloved Son in whom I am well pleased”, which is also record-
ed in three of the Gospel accounts (2 Pet 1:17; Matt 17:5; Mark 9:7; Luke 
9:35). He then refers to all prophecies, including his own record, in this let-
ter when he says, “And we have a more confirmed prophetic word” (1:19). 

Peter uses the word “first” (prō̂ton) to emphasize what follows is the 
fundamental point which explains how these prophesies originate (v. 20). 
Then he says, every single (singular in number) “prophesy of scripture 
does not come about from its own explanation”. The word translated “ex-
planation” (epilýseōs) is rendered “interpretation” in most English Trans-
lations. However, it is translated “motion” in both the 1557 Geneva New 
Testament and 1568 Bishop’s Bible. In addition, the most basic meaning at-
tributed to this word by Liddell and Scott’s Greek-English Lexicon, based 
on its usage in the New Testament, is “release.” The noun epilýseōs occurs 
only here in the New Testament. However, the verb form is found in two 
other passages, which help define its meaning.1

Before summing up the combined meaning of the words and grammar 
in verse 20, the contribution of two more words is significant. First, the 
verb “to become” which is translated “does . . . come about” (gínetai) 
means to come into existence. The second key word rendered, “from its 
own” (idías), is a possessive. Occurring in the feminine gender, it modifies 
the phrase “every prophecy” indicating no single prophecy came into exis-

1In Mark 4:34, Jesus uses the verb form to explain what his parables meant to his disciples. That 
is, he released the meaning when he explained his analogies to them. Then, in Acts 19:39, the same 
verb is used in reference to determining a settlement in a “lawful assembly”. This passage refers to 
some kind of court hearing in which a verdict would be rendered based on the evidence. That is, they 
would release a decision which would be a legal explanation based on the testimony.
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tence on its own or by itself. The genitive case form of this possessive in-
dicates no prophecy came about in association with “its own explanation”. 
Based on all of these individual elements, an expanded literal translation 
of this verse is as follows: “knowing this fundamental point that no single 
prophesy of scripture comes into existence in association with its own ex-
planation.”

The translation “private motion” (idías epilýseōs) found in the above 
two cited early English versions support this conclusion. Introducing the 
idea of human interpretation into this verse, which is not supported by the 
Greek grammar, tends to focus the reader on how men explain the meaning 
of these prophecies. However, a literal rendering focuses on how “every 
prophecy” surfaced with no natural “explanation” of how its release came 
about.

So how were these prophecies set into motion through the writers of 
Scripture? The next verse answers this question; “for no prophecy was 
once carried forth by the will of a man, but men spoke from God while be-
ing carried along by the Holy Spirit” (2 Pet. 1:21). The conjunction trans-
lated “for” (gar) is commonly used to indicate information is coming to 
expand upon the thought being discussed. Then, to specifically amplify 
the thought in v. 20, the word translated “carried” is used twice in v. 21 to 
explain how these prophesies came about. 

The first occurrence rendered “was . . . carried forth” (ēnéchthē) is the 
aorist passive form of the verb phérō, which means to bear or carry in-
volving the idea of motion. The thought expressed in the first phrase is “no 
prophecy was once” set into motion “by the will of a man.” In other words, 
no prophecy originated out of a person’s head, being initiated by his or her 
“will.” 

In contrast to this, we are told: “but men spoke from God while being 
carried along by the Holy Spirit” (v. 21). The participle translated “being 
carried along” (pherómenoi) has the word “men” as its subject. But since 
this word is in the passive voice it indicates these men were being set in 
motion by a force outside of themselves to deliver these prophecies. This 
initiating power is stated as “the Holy Spirit.” Because this word also oc-
curs in present tense form, it specifies that the Holy Spirit is the consistent 
force directing them during the reception of each prophecy “from God.”

When believers acknowledge the biblical content is the accurate will of 
God, only then can the Bible be trusted as a superior standard designed to 
guide our lives. If we allow thoughts initiated by the mind of men, includ-
ing our own, to approach equality with his Word, we begin descending the 
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slippery slope of relying on humanly devised ideas to form our concepts of 
reality. Needless to say, this enters us into the realm of relativism–a place 
where absolute standards do not exist. In this philosophical position, spir-
itual confidence is not possible. This arena promotes the concept that one 
opinion or idea is just as valid as the next. Sadly, this kind of secular rea-
soning creates “the truths” most people depend on to conduct their lives, 
including far too many Christians. From the biblical standpoint, thought 
arising from a human source cannot produce spiritual enlightenment, but 
merely endorses false teaching which is not “according to Christ” and is 
nurtured by the Devil’s deception (Eph 4:14; Col 2:8).

HEBrEWS 4:12

This Scripture follows a context discussing how people can enter into 
God’s rest because of their association with salvation through Jesus Christ. 
It reads, “For the word of God is living and active and sharper than every 
two edged sword and piercing until the division of soul and spirit, and of 
both joints and marrow; and able to judge the emotions and thoughts of the 
heart.”

Three things in this verse personify “the word of God”. The partici-
ple translated “living” (zō̂n) is in the present tense indicating the Word 
constantly flourishes. The noun rendered “active” (energḕs) is built on the 
same root word appearing in 1 Thessalonians 2:13, which means it is en-
ergetic or works in us. Also, the Word is described as being “sharper than 
every two edged sword”. These three designations together affirm the Holy 
Spirit is working in the background to make the Word of God alive within 
us so it can actively perform its metaphorical carving ability which consis-
tently enables us to interpret our character and actions.

With its sharp spiritual capacity, “the word of God” can pierce “until the 
division of soul and spirit”. Soul and spirit are two of three entities which 
make up the essence of who we are as human beings. The other part is our 
“body” (1 Thess 5:23). Our “soul” is the part of us which encompasses 
the totality of physical life. Animals also are said to possess this “life” 
when God made them on the fifth day of creation (Gen 1:20-21). The soul 
includes our thoughts, expressions, emotions, and conscience, which are 
active only when our body is alive.

The “spirit” is what sets men apart from animal life. It is the founda-
tion of our human element which was distinctly created in the “image” of 
God (Gen 1:26-27). This dimension makes up man’s moral consciousness 
and enables us to have a relationship with God. Character, motives and 
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attitudes, shaped by moral choice, are central to this portion of our be-
ing. Since the corrupting consequences of Adam’s sin, mankind has been 
alienated from the Creator while occupying a spiritually dead state because 
of transgressions and sin (Rom 5:12-14; Eph 2:1-3; Col 1:21). However, 
when a person is made alive in Christ, his or her spirit once again becomes 
responsive to the moral directives of the Father (Rom 8:15; Eph 2:5; 4:23).

After becoming a Christian, how can a person tell whether he or she be-
ing controlled by the “soul”, the “natural man” which “does not receive the 
things of the Spirit of God” (1 Cor 2:14), or by the “spirit”, which enables 
one to recognize God as our Father and to be renewed toward conformity 
with his character? This verse teaches us it is “the word of God” which 
pierces deep enough so we can perceive the divisions between these two 
parts of our being. The only way we can assess whether or not our thoughts 
arise from the spiritual realm is to examine them by biblical truth defining 
how we can walk in a manner pleasing to him. If we do not use this ba-
rometer of his righteousness, we will naturally gravitate toward our current 
sinful state. We will walk in our “old man”, producing the “works of the 
flesh” from the soul (Gal 5:16-19; Eph 4:22).

The last phrase in Hebrews 4:12 says the “word . . . is able to judge the 
emotions and thoughts of the heart”. The adjective “able to judge” (kri-
tikòs) is related to the English word “critical.” It describes the evaluating 
ability of the Word of God. The word translated “emotions” (enthymḗseōn) 
literally means inner deep feelings. It refers to intentions originating 
from the feelings of our natural man, as indicated by its other three uses 
in the New Testament (Matt 9:4; 12:25; Acts 17:29). The word translated 
“thoughts” (ennoiō̂n) is built from the preposition “en”, meaning in, and 
the noun “nous”, meaning the mind. These are thoughts developed in our 
mind which can be aligned with God’s will if they are guided by a Spir-
it-led approach to his Word. Peter uses this word when he tells believers 
to “implement the same mindset” as Christ did in order to stop sinning (1 
Pet 4:1).

Finally, the meaning of the word “heart” (kardías) is significant in order 
to grasp what this verse communicates. The heart is the center of being 
from which we express ourselves. It is no accident the common sayings 
“heart of our being” or “from the heart” are used to define the place from 
which we act. We were given “the word of God” so we can have the ability 
to judge what is coming out of our heart. Are the ideas controlling our heart 
“emotions” or “thoughts” surfacing from our sin-controlled flesh? Or, are 
they expressions reinforced by the revealed truth given by God? Because 
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we still live in bodies deeply affected by sin, the only way we can be sure 
our “thoughts” or “emotions” are properly oriented with God’s ideals is to 
evaluate them by the divine critique found in his Word.

Because our sinful nature is so strong, it takes a great deal of effort to 
effectively apply the Word in order to “judge” our own actions. However, 
God has provided power through the Spirit to make this possible (1 Cor 
2:6-16; Eph 5:17-18). With the Spirit’s help we can allow God’s thoughts 
to direct our mind in order to forge a humble confidence within us and to 
aid us in progressing toward the purpose for which we were created–con-
formity with his image (Eph 4:24; Col 3:10).

 Applying the truth in this verse to its immediate context helps us un-
derstand part of the foundational process needed to enter into a position of 
“rest” in regard to our salvation and how to grow in this newly acquired 
spiritual state (Heb 4:1-11; 5:11-14). In conclusion, this passage teaches 
God gives us the ability through his divinely energized Word to assess 
whether our thoughts or actions are moral in his presence.

2 pEtEr 1:3

The opening lines of this book following the salutation are, “As all the 
things toward life and godliness are present for us in association with his 
divine power which has been given through the full knowledge of the one 
who called us to his own glory and virtue.” This verse answers the ques-
tion: What do we need in order to live the Christian life? The solution is we 
have “all the things” at our disposal which pertain to living the Christian 
“life” in a godly manner.

This potential exists “for us in association with his divine power”. The 
word translated “power” (dynámeōs) is commonly used regarding the pow-
er of God available to us through the Holy Spirit (Rom 15:13; Eph 3:16; 
Col 1:9-11; 2 Tim 1:7). The adjective “divine” (theías–related to the Greek 
word theós, God) confirms this as the correct thought here. Most English 
translations make “his divine power” the subject of this sentence. Howev-
er, this phrase is not in the nominative case (the indicator of a subject), but 
in the genitive case, the case of association. The thought is “all the things” 
(the subject)2 we have which can help us live a godly life are associated 
with this “divine power which has been given” to us. The Holy Spirit is the 

2This sentence occurs without a verb, which is common in the Greek language. In instances such 
as these, the verb of being is understood and can be inserted for translation purposes. I have used the 
words “are present” to express this idea. Another good translation would be: “all the things . . . exist 
for us . . .”
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one who enables us to understand and enact godly principles in our life.
This “divine power” is not given to be used in an abstract way, but 

“through the full knowledge of the one who called us”. The word trans-
lated “full knowledge” (epignṓseōs) is repeatedly used in the Epistles re-
garding truth God has revealed to be directly applied by the Body of Christ 
(Eph 4:13; Phil 1:9; Col 1:9-10; 2:2; Titus 1:1). The people God “called” 
to salvation have access to this “full knowledge” by taking advantage of 
the Spirit-driven “power” within them. Using this spiritual muscle, Chris-
tians can implement the guiding principles discovered from God’s Word 
in their Christian “life”. When practiced, these truths produce “godliness”. 
We not only possess this potential by having access to his revealed Word 
and Spirit, but when these resources are employed they propel us toward 
the destination for which he called us, to participate in “his own glory and 
virtue” (2 Pet 1:3).

The Greek word for “virtue” (aretē̂i) means goodness or excellence. As 
this concept is related to God, it speaks of his excellent moral character. 
God’s “virtue” is expressed by his eternal sinless state, righteousness, ho-
liness and benevolence. In the future, when we are glorified together with 
the Lord, Jesus Christ, we will be conformed to this splendid condition 
characterizing our Father (Rom 8:29-30; Phil 3:20-21; Col 3:3-4; Titus 
2:11-13). Before we experience this future hope, the passage at hand serves 
as just one of many which clarify how we can begin to realize this glorious 
alteration even now. We accomplish this by putting off our old sinful nature 
and putting on the personality of God. It is possible because we are assisted 
by the Spirit to integrate God’s will into our lives (Eph 4:22-24; 5:18).

After a relationship with God is begun by trusting in Christ’s death on 
the cross, transformation of character into his divine image is what Chris-
tianity is all about. God’s revelation does not focus on what job we will 
have, what house we will buy or live in, what person we should marry, 
what car we drive or what career we should pursue. On the contrary, it 
wholly involves how we should live our lives during every activity we 
decide to partake in and at whatever location we choose to reside.

Unfortunately, some believers discredit the transforming power of bib-
lical truth while expressing ideas like the Bible is old-fashioned or not 
applicable to our circumstances. Although technologies change, human 
knowledge increases and societies are altered in many ways, the nature of 
God remains constant. It is wise to remember the world is not advancing in 
sophistication or righteousness when compared with God’s standards. Hu-
manity is in moral decline because of a progressive emphasis on sin-based 
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philosophies and pursuits. Christianity transcends these things. It actually 
encompasses the ability to change sinners from our inherited corrupt con-
dition into a people who represent the virtues of our Creator (Phil 3:20-
21; Titus 2:11-14). Therefore, stand strong and proud in favor of God’s 
perspective found in his Word which was intended to enable us to acquire 
characteristics of his “divine nature” (2 Pet 1:4).

romanS 12:1-2

The lifestyle portion of this Book begins with Paul writing, “Therefore 
I encourage you, brethren, through the mercies of God to present your 
bodies a living, holy, acceptable sacrifice to God which is your reasonable 
service.” Because of all the wonderful things he has done for us, beginning 
with making us righteous in Jesus Christ, Christians are now exhorted con-
cerning God’s desire for us to serve him by presenting our “bodies” as a 
figurative “living . . . sacrifice.” 

How are we to accomplish this? Verse 2 tells us, “And do not be con-
formed to this age, but be transformed by the renewal of the mind, result-
ing in the outcome for you to assess what the good and acceptable and 
perfect will of God is.” The phrase “do not be conformed” includes a verb 
in the imperative mood, meaning this is a command. It also occurs in the 
middle voice which signifies these Roman believers are to personally act 
upon themselves to “not be conformed to this age”. “This age” involves the 
sin-tarnished atmosphere of this world by which we are continually tested 
(2 Cor 4:4; Eph 2:2).

 What kind of effort would cause Christians to be conformed to this 
age? This can happen either by inaction or failing to implement God’s pre-
scribed solution. For, after we are saved, unless we take steps to recognize 
our condition controlled by sin and progressively seek to change it, our 
worldly lifestyle will continue. It is natural for us to live by the degenerate 
state into which we were born that, apart from outside intervention, it auto-
matically orders every facet of our lives (Rom 5:12-14; Eph 2:1-3).

However, believers do not need to be stuck in this Devil-encouraged 
lifestyle, for the verse continues, “but be transformed by the renewal of the 
mind.” The verb translated “be transformed” (metamorphoûsthe) is also a 
middle voice imperative indicating we can get out of our sinful ways if we 
exercise responsibility to obey this command. The English word “meta-
morphosis” is derived from this Greek root. Just as a caterpillar is morphed 
into the form of a butterfly, our philosophical outlook and resultant life-
style has the ability to be morally changed “by the renewal of the mind”.
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The verb “renewal” (anakainṓsei) is made up of the preposition ana, 
carrying the idea of repetition, and kainós is a noun meaning new. The 
word translated “mind” (noòs) speaks of our mental faculty, the center of 
our reasoning. The idea being expressed is that our “mind” needs to con-
stantly (present tense) be changed so we can be transformed from our sin-
ful way of thinking toward a righteous mindset by which we will be able to 
control our bodies as spiritual sacrifices to serve the Lord (Rom 6:12-23; 
Eph 4:22-24). The word “mind” occurs in the genitive case meaning this 
“renewal” happens in association with the mind. Following the same vein 
of thinking we have seen in the analysis of other verses, Paul alludes to the 
Holy Spirit as the source enabling this renewal to take place (the Spirit’s 
work has been extensively detailed in this book, Rom 7:6; 8:1-39).

When believers take responsibility to study the Word of God, their mind 
can be supernaturally opened “resulting in the outcome for you to assess 
what the good and acceptable and perfect will of God is.” The word “will” 
(thélēma), as it is used in association with “God,” means his desire for 
members of the Church (Eph 1:9-11; Col 1:25-27). As Christians prayer-
fully consider the “will of God” while being “filled (controlled) by the 
Spirit” to receive understanding, each one is able to attain “the outcome . . 
. to assess (indicated by the infinitive dokimázein) the good and acceptable 
and perfect” nature of this revelation (Eph 5:17-18; Col 1:9).

Furthermore, the present tense form of both action words “be trans-
formed” and “to assess” indicates we are to constantly utilize his Spir-
it to progressively enable our minds to assess his will which provides a 
foundation for this transformation to take place. The basic meaning of the 
word “assess” more fully explains what Paul is trying to convey. Used in 
relation to “the mind” it signifies making a decision after testing something 
out (Eph 5:10; Phil 1:10, note the context). Therefore, it could also be 
translated with the words approve or determine as authentic. This passage 
and verses cited in these last few paragraphs graphically teach the way to 
understand the “will of God” today is through renewal of our God-given 
minds by determining what his revealed Word means with the help of his 
provided Spirit.

Many Christians today have abandoned this process of Bible study while 
thinking the will of God can be understood by human thought or emotion, 
apart from his Word. These methods do not work. Also, some think they 
can mystically understand God’s will by his Spirit outside of the frame-
work of studying his Word or being taught by others. This misconception 
is based on some passages which explain how the Holy Spirit will work in 
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conjunction with Israel in the future kingdom program (John 14:26; 16:13; 
Acts 2:4). But, this is not how the Spirit works today.

Another widely accepted philosophy is the concept that human beings 
naturally have an ability to make choices from common sense. However, 
when Christians grasp the foundational teaching about our sinful depravity 
found in the Scriptures, and then view ourselves in this manner, we should 
abandon our own thoughts in favor of depending on the revealed “will of 
God”. While taking this approach, we have the possibility of undergoing 
“renewal” of our already deceived minds by the Spirit’s power. Over time 
we will become more sensible to godlinessas our brains are being directed 
by his thoughts (Rom 12:3; 2 Tim 1:7; Titus 2:1-6).

FirSt pEtEr 1:10-12

This passage offers a glimpse of how God expects us to take his proph-
esies literally. Peter says, “Concerning which salvation the prophets dil-
igently sought and searched while prophesying about the grace given to 
you; searching for what or what sort of time the Spirit of Christ was mak-
ing evident among them while testifying beforehand about the sufferings 
in reference to Christ and the glories after these things” (1 Pet 1:10-11).

The prophets in the Old Testament who received revelations about the 
coming of Christ and the kingdom glory which would follow were “search-
ing for what or what sort of time” these things would take place. It is plain 
they were searching their own written prophesies while trying to figure 
out the timeframe and nature of these occurrences. To achieve this, they 
were painstakingly combing over God’s revealed instructions. Ezra and the 
other priests took this same approach toward studying the Scriptures when 
they sought to re-establish an understanding of God’s teachings in the Law 
after they returned to the Promised Land following their captivity in Baby-
lonian (Ezra 7:10; Neh 8:1 – 9:3). The text says they were searching what 
“the Spirit of Christ was making evident among them” (1 Pet 1:11). They 
fully believed the words they were recording stemmed from the Holy Spir-
it guiding their hands.

Peter proceeds to say, “To whom it was revealed that they were not 
ministering these things in relation to themselves but for you, which things 
now were announced to you through those having proclaimed the gospel 
to you by the Holy Spirit having been sent from heaven, into which things 
angels earnestly desire to look” (1 Pet 1:12). This verse contains two per-
tinent truths. First, prophesies written centuries ago were intended to be 
taken literally by both those who wrote them and the ones who read them. 
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Second, Peter states “those having proclaimed the gospel” were delivering 
these prophetic teachings “by the Holy Spirit having been sent from heav-
en”. Summarizing, we are able to search the Scripture to learn about divine 
truth which is applicable during the historical framework of time.

concluSion

I hope these verses and commentary have been thought provoking. The 
same Spirit who energizes Scripture resides in all believers giving the po-
tential to transition from our natural agnostic condition–a state in which 
we do not know what is true–toward an understanding of the Creator’s will 
for our lives.

We live in a world without divine absolutes. The philosophies we en-
counter are a mixture of relativistic ideas, none of which come close to 
providing a basis for men to know the true God or understand his righteous 
standards. Satan is clearly the “god of this age”, and he is “walking around 
seeking someone to devour” (2 Cor 4:4; 1 Pet 5:8). The only way to avoid 
being deceived by his crafty ways is to take refuge in God’s truth and pow-
er available through the Scriptures (Eph 2:2; 4:13-15; 6:10-20). We are in 
an unmistakable spiritual battle. If we want to finish victorious we need to 
first believe God’s Word. Then we need to utilize his Spirit for the power 
to come out on top in the midst of this earthly conflict (Rom 8:9-39; Gal 
5:16-26; 1 John 4:4). Those who do not use these provisions will be caught 
in the same philosophical dilemma which Pontius Pilate found himself. In 
reaction to Jesus’ reference to “truth” in their discussion, he asked, “What 
is truth?” (John 18:38).

 Philosophically speaking, if the Bible were simply words from men, 
it could carry no greater weight than other human writings. We would be 
left without a standard to follow. Furthermore, if the Scriptures are not 
taken literally they will be interpreted according to each person’s whim, 
which again voids the possibility of having a firm foundation for one’s 
faith. Regardless of the reason, those who do not accept the Word as a 
record authored by God are left without divine direction. This course does 
not provide a basis to succeed on the path God has intended for believers. 
Inevitably, this viewpoint promotes spiritual blindness, discouragement 
and failure.

Biblically speaking, Christians possess “the mind of Christ” and “the 
commandment of the Lord” in his revealed Word (1 Cor 2:16; 14:37). We 
are able to “know the things having been freely given to us by God” while 
utilizing the indwelling Holy Spirit (1 Cor 2:12). We can read and under-



Schiedler: God’s Word At Our Fingertips                           91 

stand the Scriptures (Eph 3:4). And, we are capable of searching them in 
order to evaluate what we hear others teach (Acts 17:11). If we take advan-
tage of the things our God has so graciously provided, we do not need to 
flounder in relativistic ideas but ratherwe can truly get excited about being 
successful in making progress on the eternal journey we have begun.

As Christians follow God’s path, we should not be threatened by the 
prevailing philosophies held by unbelievers. The Bible tells us those who 
do not know the Lord think our biblically based beliefs are “strange”, they 
look at us with pity for believing in Christ’s resurrection, and they view 
the message of the cross as “foolishness”. They will not understand why 
believers consider their lifestyle as that which “corrupts good morals”, and 
they may even consider us “mad,” just like Festus labeled Paul when he 
heard what the gospel represents (Acts 26:24-25; 1 Cor 1:18-25; 15:19, 
32-34; 1 Pet 4:4, 12).

It is important to remember that the reason we are able to recognize God 
as our Father and receive his Word as truth is because we have the Holy 
Spirit (Rom 8:9). Those who do not possess the Spirit will not accept God 
as he is defined in the Bible nor want to “be subject to the law of God” 
(Rom. 8:6-8). In light of this reality, let us employ this spiritual difference 
to help thrust us forward toward our goal while being directed by absolute 
truth and not hindered by exposure to the wisdom of this world. Let us 
place our entire trust in the Spirit-published Word of God. Only then we 
will realize the truth God so desperately wants us to grasp regarding Chris-
tian practice – when it comes to accomplishing his will, Scripture has an 
app for that.

Finally, it is essential Christians recognize that teachings and writings 
produced by members of the Body of Christ should never be viewed on 
an equal plane with Scripture. What men teach can only benefit believers 
when it stimulates knowledge of the biblical text and encourages proper 
application of its instruction. With this in mind, we should promote all gift-
ed members God has provided the Church who are positively seeking to 
encourage “the preparation of the saints for the work of ministry resulting 
in the building up of the body of Christ” (Eph 4:7-12).
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More Grace teaching. . .
Sermon recordings of the late Pastor Vernon Schutz
who served for 43 years, are available for download

http://vs.sermon.net/main/main/8455989
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introduction

The purpose of this study is to examine the word “repentance” and its 
verb form in both the Old and New Testament. All quotes are taken from 
the King James translation, except where noted. In the Old Testament, we 
will examine its usage in connection with God and what bearing it has on 
the debate concerning God’s knowledge of the future. This is not an ex-
haustive study of the foreknowledge of God, but simply an examination of 
what God’s repentance means to that subject.

In the New Testament, we will examine what relation “repentance” and 
its verb form have to the gospel and to the debate over “Lordship Salva-
tion” and “Easy Believism.”

god’S rEpEntancE in tHE old tEStamEnt

Most of those involved in the debate over the foreknowledge of God, 
regardless of their position, define God’s repentance as a change of mind. 
That the Hebrew word used for God’s repentance, nâcham, actually means 
a change of mind is open for discussion. The following is the listing in 
Strong’s Concordance for Nâcham: “a prim. Root; prop. to sigh, i.e., 
breathe strongly, by imp. to be sorry, i.e., (in a favorable sense) to pity, 
console or reflect, rue, or (unfavorably) to avenge (oneself), comfort (self), 
ease (oneself), repent (-er, -ing, self).” As can be seen from this simple, ba-
sic definition there is nothing about change or about mind. The idea of “to 
sigh, i.e., breathe strongly,” points to a deep emotional feeling. This is seen 
especially in the more than sixty times this word is translated “comfort.” 
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This meaning is brought out in relation to both God (“. . . The Lord hath 
comforted his people” Isa 49:13) and man (“And he [Joseph] comforted 
them . . .” Gen 50:21).

Often this word connotes deep emotional feeling preceding or accompa-
nying a course of action. “The wickedness of man” (Gen 6:5), for example, 
leads to a deep emotional feeling on God’s part, “. . . It repented [nâcham] 
the Lord. . . it grieved him. . .” (Gen 6:6), accompanied by action—judg-
ment— on God’s part, “. . . I will destroy man. . .” (Gen 6:7). This same 
pattern is also seen in Judges 2:18, where “. . . The Lord was moved to pity 
[nâcham] by their groaning. . . and delivered them. . . .”

A number of times this word is used to convey the idea that God will 
not allow deeply felt emotion to deter Him from a particular action. Two 
examples (very similar) are Numbers 23:19 and 1 Samuel 15:29, in which 
is present the idea that God will not lie or repent (nâcham), meaning toal-
low deeply felt emotion to deter an action, because he is not man. The 
Numbers’ reference clearly demonstrates that an action is dependent upon 
what God has said and that he will make good on what He has spoken. The 
divine idea that God is faithful to his word is inherent in both passages.

Are these two verses speaking in a broad, all inclusive and absolute 
sense, i.e., that God will never repent, or more specifically, that God will 
not repent in this particular circumstance? Since the statements concerning 
God not lying should be taken in their absolute sense (God will never lie), 
then the same should be true of God’s repenting (God will never repent). 
In summary, these two verses would support that God, when he expresses 
having deep emotional feeling (nâcham), will not change his course of 
action nor go back on his word because of such feelings.

Other verses supporting the idea of God not repenting, not reacting 
to emotion, address specific situations. In Jeremiah 4:28 “repentance” is 
equated with “turning back” (from God’s previous actions described in vv. 
23-28). Thus, this repentance or turning back is from these specific actions. 
The reasons for this non-repentance or non-turning back are a combination 
of having spoken it and having this response (Heb. zãmam, i.e., devised, 
planned). Similar terminology exists in Jeremiah 51:12, 14, Lamentations 
2:17and Zechariah 1:6.

In Ezekiel 24:14, nâcham is equivalent to “not going back on” (dismiss-
ing or ignoring), and “sparing.” In other words, God would not ignore, 
spare, nor change his course of action (nâcham). Here also the terms “I 
have spoken it” and “I will do it” are used. In Psalm 110:4, God’s non-re-
pentance is due to an oath (“hath sworn”). When this verse is quoted in 
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the New Testament, a word meaning regret (metamellomai) is used rather 
than the usual New Testament word for repent (metanoeō, cognate verb of 
metanoia). 

This leaves many Old Testament verses which say God did or will re-
pent, i.e., pursue a course of action based on a deep emotional feeling. 
Notice this is not the usual definition of repentance; a change of mind. This 
is because the Hebrew word nâcham, as pointed out earlier, says noth-
ing about either a “change” or about the “mind.” It simply denotes deep 
emotional feeling, which often is accompanied by an “apparent” change 
(or proposal of change) in course of action. I say “apparent” because the 
particular course of action may have been what God—if He knows all the 
future—purposed all along.

WitH rESpEct to timE and ForEknoWlEdgE

At this point, it may do well to briefly discuss God’s relationship to 
time. Both 2 Timothy 1:9 and Titus 1:2 have the phrase, pró chrónoon aio-
oníoon, translated “before the world began,” but which literally is “before 
times everlasting.” The phrase implies that something existed before time, 
i.e., God. This is confirmed by a similar phrase in 1 Corinthians 2:7, pró 
toón aioónoon, translated “before the world” or “before the ages.” This is 
why the author of Hebrews can say the ages were made (appointed; put 
in place) by the Son (Heb 1:2), and also that the ages were framed (estab-
lished; set up) by the Word of God (Heb 11:3).

All of this upholds that God exists outside of time. He is, therefore, 
not subject to the limitations of time. Truly, “one day is with the Lord as 
a thousand years, and a thousand years as one day” (2 Pet 3:8). There are 
hundreds of fulfilled and not yet fulfilled prophecies which testify that God 
knows the future. Knowledge of the future is even set forth as a criterion 
for determining the true God in Isaiah, chapters 40 through 48 (e.g., Isa 
41:20-23). Does God know the future intuitively, or in some other way? 
The mechanics of how God knows the future are not revealed in the Scrip-
tures, only the fact that He does.

WitH rESpEct to FigurES oF SpEEcH in ligHt oF ForEknoWlEdgE

Understanding a certain figure of speech, one that E.W. Bullinger calls 
anthropopatheia—the ascription of human passions, actions, or attributes 
to God—provides context for those verses which say God did or will re-
pent.1 Among the human mental or emotional attributes applied to God is 

1E. W. Bullinger, Figures of Speech Used in the Bible (Grand Rapids, Mich.: Baker, 1975), 871.
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grief, pity, anger, acquiring knowledge, not knowing, remembering, for-
getting, and repentance. Bullinger’s criteria, in part, for a figure of speech 
includes, “when a statement appears to be contrary to our experience, or to 
a known fact, or revealed truth, or seems to be at variance with the general 
teaching of the Scriptures, then we may reasonably expect that some figure 
is employed.”2

By applying Bullinger’s figure of speech criteria of anthropopatheia to 
an Old Testament example mentioned earlier, “It repented the Lord that he 
made man on the earth, and it grieved him at his heart” (Gen 6:6). We can-
not conclude God was taken by surprise, or didn’t know any of this would 
happen, because that would contradict revealed truth, i.e., that God knows 
the future. We can conclude that the wickedness of man (v. 5) caused a 
deep emotional feeling (nâcham) on God’s part, which is further described 
as grief, and that preceded or accompanied God’s course of action—the 
decision to destroy man (v. 7).

Conversely, author Gregory Boyd does not believe God knows all the 
future. Writing about 1 Samuel 15:11 and 35, Boyd asks “Could God gen-
uinely confess, ‘I regret that I made Saul king,’ if He could in the same 
breath also proclaim, ‘I was certain of what Saul would do when I made 
him king’? I do not see how.”3 The author’s myopia is instructive. Of 
course he does not see how; God’s thoughts are not our thoughts, neither 
are our ways God’s ways (Is 55:8). Instead of relying on revealed truth 
(that God knows the future) to determine usage of a figure of speech, Boyd 
relies upon the figure of speech to determine how to interpret revealed truth 
(that God does not know all the future). It does not matter whether we can 
see how God could know what is going to happen and also experience a 
deep emotional feeling when it does happen.

God using repentance as a figure of speech is not in order to show an 
exact equivalence between man’s repenting and God’s repenting, but to 
show similarity; both God and man can experience a deep emotional feel-
ing (nâcham) in response to certain circumstances. The difference is God 
will nâcham even though he knows the circumstances in advance.

rEpEntancE in tHE nEW tEStamEnt canon

When we come to the New Testament, the Greek word for repentance—
unlike the Hebrew word nâcham in the Old Testament—actually does have 
to do with a change of mind. Significantly, this word is never used of God. 

2Ibid., xv.
3Gregory A. Boyd, God of the Possible (Grand Rapids, Mich.: Baker, 2000), 56.
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The word “repentance” in Greek is metanoia, listed in Strong’s Concor-
dance as #3340; from #3326 (after) and #3539 (think, perceive, consider): 
think differently or afterwards. Examining how this word and its cognate 
verb are used in New Testament  passages, we will see there is much more 
meaning conveyed than the simple change of mind we glean from Strong’s 
basic, literal definition.

In 2 Corinthians 7:8-11, Paul refers back to something he commanded of 
them in a previous letter, namely to ostracize a believer committing sexual 
immorality (1 Cor 5). How the church at Corinth responded to Paul’s com-
mand is recorded in 2 Corinthians 2:1-9, and summarized in v. 9—where 
Paul implies they were obedient in all things. This event receives further 
elaboration in the originally cited section (2 Cor 7:8-11). In this passage 
Paul uses the lupemia, meaning sorrow, eight times; twice in v. 8, three 
times in v. 9, twice in v. 10, and once in v. 11. He also uses the metanoia, 
meaning repentance, twice; once each in vv. 9 and 10. Paul writes they sor-
rowed to repentance (2 Cor 7:9), and describes their sorrow as being godly. 
He states godly sorrow leads to and produces repentance (7:10). Paul then 
gives a fuller description of what repentance should look like (7:11), and 
to those qualities we could add obedience, mentioned in 2 Corinthians 2:9. 

Obviously, repentance is not godly sorrow. Rather, godly sorrow leads 
to and produces repentance. Also, repentance includes the characteristics 
of 2 Corinthians 7:11, plus obedience. Substituting the basic definition we 
have for metanoia and we can see repentance is a change of mind produced 
by godly sorrow, which ultimately results in obedience.

WitH rESpEct to tHE goSpEl oF tHE kingdom oF HEaVEn or god

As mentioned in the introduction, we want to examine the relation re-
pentance and repent have to the gospel. We want to keep in mind Paul’s 
description of the process found in 2 Corinthians as we look at the connec-
tion. Early on, a primary figure preaching repentance was John the Baptist. 
He admonished Jews “. . . Repent ye: for the kingdom of heaven is at hand” 
(Matt 3:2), the same message spoken by Jesus (Matt 4:17). In Mark 1:14, 
15, Jesus connects this message with the “gospel of the kingdom of God.”

John the Baptist, confronted by some Pharisees and Sadducees who 
came to his baptism, told them to “Bring forth therefore fruits meet [suit-
able] for repentance” (Matt 3:8). In essence, John asked for obedience. In 
a number of places repentance is connected with remission of sins. For 
example, John’s baptism is called a “baptism of repentance for the remis-
sion of sins” in Mark 1:4 and Luke 3:3. Christ connects repentance and 
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remission of sins in Luke 24:47. Peter, in Acts 2:38, links repentance and 
baptism with the remission of sins. Peter again, in Acts 5:31, connects re-
pentance with the forgiveness of sins. Also, in Luke 13:3 and 5, non-repen-
tance results in perishing; repentance is associated with life (Acts 11:18; 
presumably eternal); lastly, Peter contrasts perishing and repentance (2 Pet 
3:9).

In short, repentance and believing are integral aspects of the gospel of 
the kingdom of God (Mark 1:14, 15). We have established repentance is 
more than a change of mind, but must be accompanied by a change of 
actions (i.e., obedience; fruits meet for repentance—Matt 3:8; cf. John 
15:4-10). In addition, with respect to “the gospel of the kingdom of God,” 
both repentance and baptism were necessary for the remission of sins (Acts 
2:38, et al. listed prior).

WitH rESpEct to “lordSHip SalVation” and “EaSy BEliEViSm”

The use of the aorist tense in such verses as Acts 2:38 or Revelation 16:9 
and 11 show that repentance is something entered into at a certain point 
in time. The use of the present tense in verses like Matthew 3:2, 4:17; as 
well Mark 1:15, Luke 13:3 and 15:7, show that repentance is a continuing 
process. 

Those who subscribe to “Lordship Salvation” would probably agree 
with almost all I have said so far. For example, one author writes, “repen-
tance is a critical element of conversion.”4 The same author also states, 
“The gospel invitation is not an entreaty for sinners to allow the Savior 
into their lives. It is both an appeal and a command for them to repent and 
follow Him.”5 Still another author tells us, “There is no forgiveness of sins 
apart from repentance…”6 Elsewhere he claims repentance “...Requires 
turning to the living and true God by faith in Jesus Christ and filling the 
life with appropriate deeds of righteousness.”7 Whereas those who hold to 
what has been pejoratively called “Easy Believism” (also, “Cheap Grace”) 
are accused of paring down the gospel message to simple faith in the sub-
stitutionary death, burial, and resurrection of Jesus Christ (1 Corinthians 
15:1-4; Acts 16:31). Which of these two views is correct?

As I have pointed out, repentance is an integral part of the gospel of the 
kingdom of God (Mk 1:14, 15), includes obedience (Mt 3:8), and is neces-

4John MacArthur, The Gospel According to Jesus (Grand Rapids, Mich.: Zondervan, 2008), 177.
5Ibid., 116. 
6Richard Owen Roberts, Repentance (Wheaton, Ill.: Crossway, 2002), 76.
7Ibid., 130. 
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sary (along with faith) for the remission of sins (Acts 5:31). All of this is 
backed by Scripture. Yet, it is also true that the apostle Paul in describing 
the gospel by which the Corinthians were saved makes no mention of re-
pentance (1 Corinthians 15:1-4). And when the Philippian jailor asks “Sir, 
what must I do to be saved?” Paul says nothing of repentance, only “Be-
lieve on the Lord Jesus Christ, and thou shalt be saved . . .” (Acts 16:30, 
31). As a matter of fact, every time Paul talks about becoming right with 
God (justified), he never mentions repentance, only faith:

• Acts 13:39—all that believe are justified
• Romans 3:22—upon all them that believe
• Romans 3:26—the justifier of him that believeth
• Romans 3:28—a man is justified by faith
• Romans 3:30—justified . . . by faith . . . through faith
• Romans 4:3—Abraham believed God and it was counted unto him 

for righteousness
• Romans 4:5—believeth on Him that justifieth the ungodly, his faith 

is counted for righteousness
• Romans 4:9—faith . . . for righteousness
• Romans 5:1—justified by faith
• Romans 9:30—the righteousness which is of faith
• Romans 10:10—believeth unto righteousness
• Galatians 3:8—God would justify the heathen through faith
• Galatians 3:24—be justified by faith
• Philippians 3:9—righteousness . . . by faith

Is it true repentance (which includes obedience) was required for the re-
mission of sins, as Peter preached on the Day of Pentecost (Acts 2:38)? Or, 
is it true that becoming right with God (being justified) came by simple faith 
in Jesus Christ, as Paul preached in Antioch some years later (Acts 13:38, 
39)? Since both ideas are clearly and plainly presented in the Scriptures, 
and since the Scriptures cannot contradict themselves, then we would have 
to conclude both are true. Perhaps the solution, as is the case with many 
apparent contradictions in the Scriptures, is a dispensational one.

We need to ask ourselves, why—after rebuking Peter (Gal 2:11-14)—
does Paul find it necessary to explain (presumably to Peter) the doctrine 
of justification (Gal 2:15-21; cf. 5:1-4)? Wasn’t this truth part of Peter’s 
message? Examining Peter’s messages in the early period of the book of 
Acts, we would conclude, no; we will find not one word said about justi-
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fication by faith. Peter’s message was one of repentance, water baptism, 
and obedience for the remission of sins (Acts 2:38; 3:19; 10:35). Peter’s 
message was consistent with the message Peter had been taught by Jesus 
while conducting his earthly ministry.

Since that time (Jesus’ earthly ministry), God raised up a new apostle 
(Acts 9:1-16), and equipped him with a new message (Eph 3:1-9). That 
message included the doctrine of justification by faith. Thus, there is no 
contradiction between Peter and Paul, only a dispensational difference. 
Those who proffer Lordship Salvation have taken truth (e.g., repentance) 
which properly belongs to the gospel of the kingdom of God (Mark 1:14-
15), and tried to attach it to Paul’s gospel message (1 Corinthians 15:1-4). 
If by their own admission (advocates of Lordship Salvation), repentance 
includes deeds of righteousness, then they are adding works to the simple 
gospel of faith Paul preaches (Eph 2:8, 9; Titus 3:5). Paul never preaches 
the gospel of the kingdom and, therefore, never presents repentance as a 
requirement for salvation and the remission of sins.



     

Book rEViEWS

Bock, Darrell L. and Mitch Glaser, eds. The People, the Land, and the 
Future of Israel: Israel and the Jewish People in the Plan of God. Grand 
Rapids, Mich.: Kregel, 2014. 369 pp. Pb. $16.99  

Darrell Bock and Mitch Glaser have worked together on the topic of 
Israel in two other books published by Kregel (To the Jew First: The Case 
for Jewish Evangelism in Scripture and History, 2008 and The Gospel Ac-
cording to Isaiah 53, 2012). These two volumes collected papers from con-
ferences sponsored by Chosen People Ministries, an evangelistic mission 
to Jews led by Mitch Glaser. This new book is based on a conference held 
at Calvary Baptist Church in New York City in 2013. Most of the partici-
pants are Evangelical who hold to a high view of Scripture and several are 
involved in some sort of ministry aimed at Jewish evangelism. Not a few of 
the scholars participating in the conference can be fairly described as either 
Dispensstionalists or “Progressive Dispensationalists” (Bock and Blaising, 
especially) although that language only rarely appear in the book.

The first section surveys Israel according the Hebrew Bible. Eugene 
Merrill (Torah), Walter Kaiser (Writings), and Robert Chisholm (Prophets) 
contribute very brief biblical theologies of Israel. Chisholm’s contribution 
is especially important since the prophets looked forward to a return from 
exile and a reunification of Israel under a new David. This return, Chisholm 
demonstrates, will be the result of repentance and forgiveness at the time 
of a new covenant. The prophets generally teach the nations will come to 
restored Zion to worship Israel’s God at the Temple. 

Michael Brown’s chapter “The People of Israel in Jewish Tradition” is 
placed in the book between the Old and New Testament sections, leading 
me to think it would cover the Second Temple Period, but that is not the 
case. After spending a few pages on making six points drawn from the 
Hebrew Bible, Brown offers a few examples drawn from late rabbinic lit-
erature. Sadly, his longest example is taken from a website rather than the 
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Talmud itself. He also cites Midrash Tanchuma Qedoshim, a text dated 
A.D. 370 attributed to Rabbi Tanchuma bar Abba and Rashi (d. 1105). 
By juxtaposing these later writers with the list of messianic expectations 
drawn from Emil Schürer’s History of the Jewish People in the Age of Je-
sus Christ, he gives the impression that Jews at the time of Jesus thought of 
Jerusalem as the “navel of the world.” Perhaps they did, but the evidence 
offered here does not support the claim. 

The second section continues the survey by examining what the New 
Testament has to say about Israel. Michael Wilkins contribution surveys 
the Gospel of Matthew, highlighting the tension between Jesus’ command 
to go only to the lost sheep of the house of Israel and the emphasis Mat-
thew places on the salvation of the Gentiles. Matthew has the most neg-
ative view toward Israel, especially toward the religious leadership (Matt 
23, for example). The gospel also has strong statements about Gentiles 
participating in the Kingdom. But Wilkins does not see this as replacement 
theology, since Israel will be in the land in the eschatological age (Matt 
23:37-39), worshiping in the temple, (Matt 24:14-16), and the disciples 
will be ruling a restored Israel (Matt 19:28)

Darrell Bock discusses Luke/Acts. Like Matthew, Luke does not indi-
cate God replaces Israel with Gentiles, even if that was part of God’s plan 
from the beginning (p. 104). Bock highlights a number of texts throughout 
the Gospel of Luke indicating Luke’s belief that Israel’s judgment is only 
for a time and they will participate in the eschatological age (p. 109). Of 
considerable importance is Peter’s sermon in Acts 3:18-21, in which he 
states clearly the “times of refreshing” will come and Israel will once again 
be blessed. There is nothing in this sermon even hinting that the Gentiles 
will replace Israel and that the promises of a “time of refreshing” has been 
transferred to the Gentiles. 

Michael Vanlaningham (Moody Bible Institute) examines the question 
of Israel’s restoration in the book of Romans. Romans 9-11 can fairly be 
described as the most important text in the New Testament for understand-
ing Israel’s future since Paul deals with God’s faithfulness to his promises 
and a potential objection that faithfulness. If God has canceled his promis-
es to Israel, perhaps she will do so with the Gentiles. Vanlaningham shows 
that replacement theology has trouble dealing with Romans 11, especially 
the clear statement that “all Israel will be saved.” 

In perhaps the strangest article in the collection, Craig Evans examines 
Hebrews and the General Epistles. The chapter is strange because the Gen-
eral Epistles have very little to say about the replacement or restoration 
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of Israel and almost nothing about the land. Evans simply points out each 
book in this General Epistles is written by a Jewish writer to Jewish Chris-
tians (with the possible exception of 2 Peter). That James addresses his let-
ter to Jewish Christians in the Diaspora is significant since it presupposes 
Israel in the Land. While I agree with everything Evans says in this chapter 
concerning the Jewishness of these letters, it really has little to do with the 
theme of the book. 

The third section of the book takes on the topic from the perspective of 
hermeneutics and theology. Craig Blaising, Mark Saucy, John Feinberg 
and Michael Vlach each contribute articles challenging the supersessionist 
view of prophecies from the Hebrew Bible. It is significant that all four of 
these writers are associated with dispensationalism, but with the exception 
of Vlach’s historical survey, there is no clear indication they are using a 
dispensational hermeneutic. Blaising challenges supersessionist views on 
Israel by appealing to the overall narrative of Scripture, arguing popular 
supersessionist writers have made a “reality shift” when moving from the 
promises of the Old Testament to the fulfillment in the New Testament. 
He associates this first with W. D. Davies and his students, but Reformed 
biblical theology is guilty of using typology to downplay the literal fulfill-
ment of the land promises to Israel. Mark Saucy examines the overall nar-
rative of the Bible and argues that de-emphasizing the role of Israel in the 
fulfillment of Old Testament promises misses the point of the story of the 
Bible. Jesus clearly believed in the future new covenant hope of the Proph-
ets. John Feinberg examines three prophecies from the Old Testament and 
simply observes they cannot be fulfilled if Israel has been replaced by the 
church because the presuppose Israel is in the land and worshiping in the 
Temple. 

Michael Vlach article on Israel in Church History demonstrates replace-
ment theology began very early in church history. After Jerusalem was 
destroyed in A.D. 70 and 135, Gentile membership in the church became 
the majority and Church leaders became less interested in Israel and the 
Land. As allegorical interpretations of Scripture became the standard her-
meneutic of the church, replacement theology developed rapidly, so that 
by the early third century, Clement of Alexandria could describe Israel as 
“divorced” from God and replace by the Church as a faithful spouse (p. 
201). While few in the writers Reformation dealt with the restoration of 
Israel, seventeenth century saw a great deal of interest in evangelizing the 
Jewish people, often in an eschatological context. Puritan millennialism, 
for example, understood the conversion of Israel as a pre-requisite to the 
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second coming (p. 206), a point he illustrates by citing Charles Spurgeon. 
Vlach points out Dispensationalism did not create this interest in the early 
nineteenth century (as is often assumed), but continued a trend with respect 
to the restoration of Israel. 

The last article in this section also takes a historical perspective. Barry 
Leventhal examines “Israel in Light of the Holocaust.”  While Leventhal 
has written books on this topic, I found this chapter to be disappointing. 
First, he has too many extremely long citations from other writers, to the 
point that several pages have virtually nothing from Leventhal. Most of 
these citations are appropriate to the topic and some are probably neces-
sary for Leventhal to make his point, but the fact some appear in the article 
virtually without comment does not strike me as good use of resources. 
Perhaps the article would read better if he summarized the lengthy quo-
tations and cited the source for further reading. Second, he argues toward 
the end of the article for a three-exile/three return model for understanding 
modern Israel. The first exile is the sojourn in Egypt after Joseph, the return 
was the Exodus. The second exile began in 586 B.C. after the destruction 
of Jerusalem and the second return was after the seventy year captivity 
was complete. Leventhal considers the destruction of Jerusalem in A.D. 
70 to be the third exile, with the third return still in the future when God 
calls his people back to the Land (p. 239). Leventhal does not consider 
Bar Kokhba in his discussion of the beginning of a third exile. On the one 
hand, this “third exile” sounds like standard Dispensational theology since 
he describes an antichrist and a great tribulation (supported with copious 
citations of Scripture, see his list on p. 241!) While I agree with many of 
the details, I question the validity of the sojourn in Egypt as an Exile, since 
it was not a punishment for covenant unfaithfulness. Joseph’s generation 
are not judged with slavery in Egypt for their failure to keep the God’s 
commands, in fact, Gen 50:19-21 specifically states God intended the so-
journ for the good of Jacob’s family. Perhaps a better way to make a similar 
point is to adapt N. T. Wright’s “ongoing exile” as a way of explaining why 
Israel remains in exile after the return in 538 B.C. and even after the events 
of A.D. 70. 

The final section of this book looks at the question of Israel and practical 
theology. Michael Rydelnik looks at the Jewish people as evidence for the 
truth of Scripture. This essay considers the remarkable history of Israel and 
their survival as a people as a kind of proof that the Bible contains truth. 
Since both the Old and New Testaments indicate Israel will continue to 
exist until the end times and Israel has miraculously overcome attacks and 
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persecution. This supernatural survival is “strong evidence of the truth of 
Scripture” (259). 

Mitch Glaser discusses the controversial topic of evangelism directed 
at the Jewish people. Glaser makes a clear distinction between national 
promises made to Israel in the Bible and personal salvation of individu-
als. All people must accept Messiah Jesus as savior, “being Jewish” is not 
sufficient to guarantee participation in the coming messianic age. Glaser 
believes Paul’s message “to the Jew first” is fully understood when it is 
coupled with Romans 11:25-27. He states that Paul himself believe that 
“if Jewish people are successfully evangelized then Jesus the Messiah will 
return” (p. 274). For Glaser, this means prioritizing evangelism to the Jews 
because they are God’s chosen people. This is possible and although the 
opposite may be true as well, that if the “full number of the Gentiles” are 
saved, then Messiah can return. In Acts 21, Paul hurries to return to Jerusa-
lem by Pentecost with a gift from the Gentiles as a firstfruit offering. 

David Epstein tackles this same question from the perspective of a lo-
cal pastor. Epstein is a Jewish Christian who has pastored Calvary Baptist 
Church in New York City and has been active in reaching Jewish people 
with the Gospel for many years. Drawing on his own experience in New 
York, Epstein argues continued evangelism of Jewish people is a compas-
sionate and biblical practice because Jewish people are still loved by God. 

Finally, Gregory Hagg surveys “The Various Positions on Israel Cur-
rently Taught in Theological Schools.” Hagg constructed a survey seventy 
primarily Evangelical institutions in North America. His questions attempt 
to gauge the interest in these institutions in premillennial and somewhat 
Dispensational views of Israel and Palestine as well as their views on evan-
gelism to Jews and Arabs. Only about twenty percent returned the survey, 
so the results are far from a definitive statement of what Evangelicals are 
doing in their seminaries. In general, the results indicated less enthusiasm 
at self-identifying as a Dispensationalist, and most schools do not have 
courses on evangelism to Jewish or Arab peoples. 

Darrell Bock offers a few words as a conclusion to the book highlighting 
the main contours of the articles. In short, these articles indicate God has 
made promises to Israel which he will keep in the future. Israel’s past or 
current unfaithfulness does not cancel out the promises of God to bring his 
kingdom into this world. 

In conclusion, I find this book fascinating since it is essentially a book 
on Pre-millennialism and Dispensational Theology even if it rarely uses 
the language of classic Dispensationalism. Most (but not all) of the writers 
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are associated with Dispensationalism in some way or teach in traditional 
Dispensational institutions. Perhaps the writers avoid explicitly using the 
language because of recent backlashes against Dispensationalism gener-
ated by the Left Behind phenomenon or some of the invective commonly 
used against this once popular way of reading the Bible. 

Phillip J. Long
Grace Bible College 

Piper, John and D.A. Carson. The Pastor as Scholar and The Scholar as 
Pastor. Wheaton, Ill.: Crossway, 2011. Pb., 128 pp. $12.99. 

I came across this book as a recommendation because I had been strug-
gling with finding a balance between my studies and my personal walk 
with Christ. Being in my undergrad at Bible college, it is something I’ve 
found quite a few people have struggled with, and I too was in desperate 
need of some guidance as to how I could better balance these two very 
foundational priorities in my life. The Pastor as Scholar and The Scholar 
as Pastor consists of two chapters, one by John Piper, and one by D.A. 
Carson. Each chapter gives their personal experience in the roles of scholar 
and pastor, and takes the reader on an educational journey, hoping to give 
them an encouraging word on future related struggles. 

The first half of John Piper’s chapter is autobiographical. He talks about 
the thirty or so years of his life which led him to the pastorate. In this 
portion of his chapter he mentions four institutions that bridged the gap 
to ministry as he knows it today: Fuller Seminary, Doctoral Studies at the 
University of Munich, Bethel College, and Bethlehem Baptist Church. 
Each institution acted as a vessel where the Lord spoke to him and where 
he further grew in his scholarship and calling to the pastorate. This testi-
mony is relevant to anyone who has confidence in their calling to ministry 
and should be influential in the sense it convicts the believer to see God 
in all areas and seasons of his or her life. Piper shows how his scholarship 
brought his love for Christ’s exaltation to be not only necessary but a joy. 
The key theme Piper keeps coming back to (as he does in some of his other 
books) is, “God is most glorified when we are most satisfied in him,” or as 
Piper calls it, “Hedonistic Christianity.” To put it bluntly, as believers we 
should desire to know God greater. In order to know him greater, we have 
to submit ourselves to the study of Scripture. Piper’s approach to Hedonis-
tic Christianity is bold, but grabs the reader’s attention. 

Carson’s essay is directed at the scholar. He begins with a homiletically 
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constructed outline addressed to scholars explaining why he is doing it this 
way. Any student in a homiletics class will find his approach to writing out 
a sermon quite humorous. Carson is continually “calling out” the scholar 
using convicting one-liners such as, “Nothing is quite as deceitful as an 
evangelical scholarly mind that thinks he is close to God because of schol-
arship rather than Jesus” or, “biblical mandates to love God with our minds 
do not grant scholarship an elevated status that exempts us from adoration, 
faith, obedience and love.” Carson does an excellent job arguing for the 
need for pastoral work in all areas of life, regardless of status or vocation. 

This is a book I would recommend to anyone who struggles with bal-
ancing their faith and the rest of life. Whether you are a pastor, teacher, 
scholar, theologian, or just an aspiring Bible college student trying to get 
a taste for the latter, this book will do wonders for you and your walk with 
Christ. Every Christian should have a solid understanding of the impor-
tance of scholarship as the Bible instructs, and also about being Jesus to 
people as a pastor would. Carson puts it best when he says, “At some level, 
scholarship without humility and obedience is arrogant; talk of knowing 
and loving God without scholarship is ignorant.”

Kevin McKissick
Senior, Grace Bible College

Chung-Kim, Esther and Todd R. Hains, editors. Acts. Reformation 
Commentary on Scripture: New Testament 6. Downers Grover, Ill.: 
InterVarsity, 2014.  430 pp. Hc; $40.00. 

 
This is the latest installment in the Reformation Commentary Series 

(RCS). Following in the footsteps of the popular Ancient Christian Com-
mentary on Scripture from InterVarsity, this commentary collects key sec-
tions from Reformation commentators and presents them in an accessible 
format for the modern reader. Esther Chung-Kim is a professor of Reli-
gious Studies at Claremont McKenna College specializing in the History 
of World Christianity, and Todd Hains is a PhD candidate in historical the-
ology at Trinity Evangelical Divinity. 

Timothy George’s General Introduction to the RCS is a good twen-
ty-three page refresher on what constitutes the literature of the Reformation 
in terms of chronology and confession. There is far more to read from this 
period than just Luther and Calvin. This commentary therefore includes 
Erasmus as a biblical humanist as well as obvious examples from Witten-
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berg, Luther; Strasbourg, Bucer; Zurich, Zwingli; Geneva, Calvin. There 
are also examples from the British reformation (including John Donne and 
William Perkins) and a few from the Anabaptist tradition. 

The editors draw together a few key themes in their introduction to 
the commentary on Acts. First, the reformation commentators thought of 
themselves as “actors on the same stage” as the apostles in Acts. Acts was 
not history to a writer like John Donne, it is the story of what continues to 
happen in the present experience of the Church. In fact, Acts provided Ref-
ormation commentators an opportunity to discuss the “office of the Word,” 
or how one goes about preaching the gospel. An additional interest of the 
Reformation commentators is baptism. This is not surprising given the va-
riety of views regarding this sacrament during this period of history as well 
as the inconsistency of Acts in portraying the rite. In the body of this com-
mentary, diverse opinions are included, so that from the text of Acts 2:42 
Michael Sattler (a Swizz radical, 1490-1527) can argue circumcision is not 
a type of baptism, Peter Walpot (a Moravian radical, d. 1578) can dismiss 
infant baptism, and the Augsburg Confession (1530) argues in favor of ef-
ficacious infant baptism (p. 32-33). Luther can turn Paul’s baptism in Acts 
9 into a defense of infant baptism, while Leonhard Schiemer (an Austrian 
martyr, d. 1528) uses the same text to argue for believer’s baptism (146-7). 

Another interest of the Reformation commentaries on Acts is treatment 
of the poor. The church had to deal with the poor in a world that was rap-
idly changing. While Calvin and the Geneva reformers sought to create 
a kind of social welfare system to assist the poor, immigrants and others 
displaced by political turmoil, the radical reformers were abolishing per-
sonal property and living lives of voluntary poverty. Obviously while the 
Munster radicals did not write commentaries on Acts, the model of Acts 
2:42-47 was taken seriously. Peter Walpot is included as a voice declaring 
personal property to be the source of all kinds of sin, while Calvin and oth-
ers argue for the proper use of property from the same texts. 

One of the most important themes of Acts which resonated with the 
Reformation commentators is suffering for the faith. As Chung-Kim and 
Hains state, the Reformation “caused a revolution in the Christian theology 
of suffering” (liv). Menno Simons, for example, describes Paul’s suffering 
at Lystra as an example of the “misery, tribulation, persecution, bonds, fear 
and death” that attests the Spirit of Liberty (198). 

The body of the commentary begins with the ESV text of Acts followed 
by a brief overview of the pericope. The editors then collect brief extracts 
from Reformation commentaries in two columns, providing a short sum-
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marizing heading in bold type. The name of the writer appears first in small 
caps, followed by the extract. Latin is given in brackets when necessary. 
The entry concludes with the name of the work and a footnote provides the 
reader necessary bibliographic information on the entry. There are no side-
bars or explanations of the details of the text of Acts (with the exception 
of a chart on the Herodian dynasty in Acts 12, p. 162). Since the purpose 
of the commentary is to report the interpretations of the Reformers, this is 
to be expected. 

The book concludes with several appendices, including a map of Eu-
rope during the Reformation and a timeline for events in the Reformation 
countries for the years 1337-1691. There is a twenty-three page collection 
of biographical sketches of the Reformers collected in the commentary as 
well as short descriptions of key documents and confessions of the period. 
A bibliography of primary sources is included along with several indices. 
The bibliography lists online resources where available. 

Like the Ancient Christian Commentary series, this book is not a com-
mentary on the text as much as a collection of observations on the text of 
Acts drawn from a narrow range of history. The questions the Reformation 
raised when they read Acts are often the same Christians face 500 years 
later. The editors of the volume are to me commended for culling through 
a massive literature in order to find salient points of contact over this long 
period of church history. 

One contribution of the series is to provide English translations for some 
Reformers who have yet to be translated. By arranging these readings in 
a semi-topical fashion, the editors make it quite easy for the non-expert to 
read what might be an overwhelming and bewildering commentary. This 
volume is a good introduction to reading Reformation writers for those 
interested is Reading Scripture with the Reformers by the Reformed Com-
mentary series editor Timothy George. 

Phillip J. Long
Grace Bible College 
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Chandler, Matt and Michael Snetzer. Recovering Redemption: A Gospel 
Saturated Perspective on How to Change. Nashville: B&H Publishing 
Group, 2014. 224 p. Pb.; $16.99

Matt Chandler serves as the Lead Pastor of The Village Church in Dal-
las, Texas where he has pastored since 2002, and Michael Snetzer serves as 
Groups Pastor at The Village Church and as a counselor at the Center for 
Christian Counseling. In Recovering Redemption Chandler and Snetzer 
draw from their personal experiences as both pastors and counselors as 
they provide an in-depth look at what it takes to truly experience meaning-
ful change in our lives. Ultimately their conclusion is that true change can 
only occur through the redemptive power of the Gospel of Jesus Christ.

As with any discussion regarding life-change, recovery, and redemp-
tion, Chandler and Snetzer begin theirs with a focus on what went wrong 
in the first place. Utilizing the creation, fall, and redemption narrative of 
Scripture they bring to light the heart breaking truth that sin has fractured 
the proper ordering of God’s creation. (19) What was once God’s good 
creation has “broken bad.” And yet a broken world serves as the perfect 
backdrop for the Gospel because the Good News is only truly good news 
when juxtaposed with a truly awful reality; in order for good news to be 
good it must invade bad spaces. (12)

Chandler and Snetzer then transition to the fact that once we realize and 
acknowledge the devastating effects of sin throughout the world and espe-
cially in our own lives, instead of turning to the Gospel, we often attempt 
to fix or remedy the issue on our own. It is in this way that we try creating 
our own redemption. (26) In light of this they identify that our “attempted 
redemptions” fall into four different categories that warrant discussion. 

the first is ourselves. Even though we know better, we are often able to 
convince ourselves that solution for our ailment is “the well-oiled creation 
of a better version of us.” (26) If we could just try a little harder or avoid 
certain situations a little better we could achieve that complete and total 
satisfaction we are currently lacking in regard to our weight, looks, job, 
finances, house, personality, addictions… fill in the blank. The problem is 
that we are our own worst enemy, and left to our own efforts and merits we 
will never be good enough for ourselves and certainly not good enough for 
God, “because we cannot redeem ourselves.” (29) 

The second category is others. If we can’t redeem ourselves then we 
turn to others to do it for us. We look to parents, spouses, children, family, 
friends, or whatever relationship we can get our hands on in order to fill 
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what’s missing inside of us. The problem is that to expect someone else to 
become the solution to all our issues is to place a burden upon them they 
were never meant to carry, “because we can’t be redeemed by others.” (31) 

The third category is the world. If we fail to find redemption through 
ourselves or others, we often try to find it in the things of this world: mon-
ey, houses, cars, technology, sports, entertainment… you name it, we’ve 
tried to use it to fix us. The problem lies not within the worldly pursuits 
themselves, but rather in our attempts to use them in a way that elevates 
them above their proper place in this world. In those instances “we’re us-
ing the gifts of God as if they themselves are gods… We’re elevating cre-
ated things above their Creator.” The fact remains, “the world doesn’t have 
what it takes to redeem us.” (34)

The fourth category is religion, religion in the sense that trying to earn 
God’s favor through a check-list of do’s and don’ts never works. When we 
see religion as merely a system of good deeds, acts, rituals, and ceremonies 
that help us tip the cosmic scales in our favor, and we use that as our means 
by which we try and enter into relationship with God, we miss the point of 
grace entirely. Religion isn’t supposed to be the process by which we buy 
our way inside, it’s meant to be the way in which we celebrate being inside, 
“because we can never be redeemed by religion.” (36)

The realization we come to then is that true life-change and redemption 
comes not from ourselves, others, the world, or religion, but only through 
the grace of God, through the Gospel of Jesus Christ. And when we begin 
to look at all of life through the lens of the Gospel we are able to see that 
those categories are not meant to redeem us, they are meant to be redeemed 
right along with us by the power of the Gospel. We don’t redeem ourselves, 
God redeems us and our satisfaction comes on the basis of His work, not 
ours. (53) Others don’t redeem us. We don’t have to go searching for their 
approval because in Jesus Christ, God already approves of us far beyond 
anything we could imagine. Our satisfaction comes from Him, not from 
them. (54) The world doesn’t redeem us. We don’t have to turn to food, 
drink, sex, drugs, or even rock and roll, because our satisfaction isn’t in 
things or stuff, it’s in who God is and what He has done on our behalf. (56) 
Religion doesn’t redeem us because we can never, ever, ever do enough 
through religion to earn His favor. But rather, through the Gospel, through 
Jesus Christ, we have been freely gifted God’s favor and God’s grace for 
all eternity. We find satisfaction not in earning God’s love, but in realizing 
that through Jesus Christ we are already loved. (57)

It is upon this foundation that Chandler and Snetzer give the reader 
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practical applications for living out a redeemed life, ordering the remainder 
of their book around how the Gospel impacts every area of our life and is 
the only path to recovering redemption. This begins with an understanding 
of the theological implications of Gospel redemption. It is here that they 
work through the ideas of faith, justification, adoption, sanctification, viv-
ification, and mortification; doing their best to describe in laymen’s terms 
the theological concepts that lie at the heart of the Gospel. Key to this 
discussion is the truth that the Gospel enables us to live a redeemed life 
because through the Gospel we are not working towards redemption, rath-
er we are already redeemed. Thus, we must live our life in the knowledge 
that we cannot earn our redemption, for Christ has already earned it for us 
through the cross.

This is followed by chapters on how the Gospel overcomes the broken 
parts of our heart, soul, mind, and being that are constantly bombarded 
with feelings of guilt, shame, fear, anxiety, and so much more. It is here 
that the distinction is made that a redeemed life does not mean a perfect 
life. Thus, in the vein of already/not-yet, even though we are redeemed (i.e. 
justified) we will still face the inevitable consequences of a broken world 
that has been ravaged by sin as we struggle against the flesh in our attempts 
to live like Christ (i.e. sanctification).

Yet, since we do not struggle on our own, but rather are indwelled by 
the Holy Spirit, and with the redemption that has been bought and paid 
for through the Gospel of Jesus Christ, we are able to push far beyond the 
daily struggle against the flesh, and allow Christ to sow in us seeds of rec-
onciliation, making amends, forgiveness, and pursuing joy. Chandler and 
Snetzer address all of these in the final few chapters, highlighting yet again 
the ability of the Gospel to reach into every facet of our lives and take what 
is broken and restore it once more.

In conclusion, I appreciate Chandler and Snetzer’s simple approach to 
the complicated subject: how do we change? Though at times simplicity 
can work against it since it creates a slight feeling of surface level atten-
tion, simplicity has an incredibly approachable style for all levels of theo-
logian works greatly in its favor. Their use of the creation, fall, redemption 
narrative to highlight the good of God’s creation, the tarnishing of that 
good creation, and the means of redeeming that good creation through the 
good news of the Gospel of Jesus Christ works wonderfully. Furthermore, 
their ability to draw from their own experiences as pastors and counselors, 
relaying real life stories of sin, redemption, and the power of the Gospel, 
only serves to make the book that much more relatable as many of the 
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stories they tell could just as easily be ours. Ultimately, though, it is the 
consistent returning to the necessity of the Gospel’s redemptive strength, 
might, and power, giving Recovering Redemption a foundation. In so do-
ing, it practices what it preaches, evidencing the importance of the Gospel 
of Jesus Christ by weaving it into every topic it addresses, every concept it 
explains, and every challenge that it makes; leaving us with the challenge 
to do the same. For only by integrating the Gospel into every relationship, 
activity, pursuit, hobby, occupation, and facet of our lives can we ever truly 
experience long-lasting redemptive life-change. In the words of Chandler 
and Snetzer, that is how we “recover redemption.”

Pastor Cameron Townley
Rush Creek Bible Church

Byron Center, Michigan

Bateman IV, Herbert W., Darrell L. Bock and Gordon H Johnson. Jesus 
the Messiah: Tracing the Promises, Expectations, and Coming of Israel’s 
King.  Grand Rapids, Mich. Kregel, 2012. 527 pp. Hb; $36.99.

Just looking at this book is impressive. The publisher has done an out-
standing job in layout and printing. Normally such books as this are not 
printed in color. This is an exception. The graphic charts, sidebars, and 
maps are remarkable. They really aid the reader in understanding the con-
cepts. Even the headings are also printed in color. This is done all at a 
reasonable price. The content is likewise impressive. It traces the idea of 
Messiahship throughout the Bible. The book is divided into three sections, 
with a different author writing the section.

Gordon Johnson writes section one: “The Promise of a King,” which 
consists of the first seven chapters of the book.  It centers upon the con-
textual and canonical trajectories through the Old Testament. He carefully 
deals with the progressive stages of revelation of the Messiah.  He follows 
the trail through the major sections of the Old Testament from the patri-
archs to the prophets. He sees the concept of messiah as rooted, not with 
the fall of man, but with the promises given to Abraham and the patriarchs. 
He sees the text is an open inspired language and tries not to read back 
into the text. This allows both far and near elements (fulfillments) to the 
promises, but with the ultimate fulfillment as messianic. He deals with 
the major messiah passages in a fair and balanced way, yet completely 
evangelical in his approach. He treats Genesis 3:15 under an appendix of 
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its own which he sees as not an explicit messianic text. To me this is one 
of the most interesting chapters in the book, and worthwhile whether you 
agree or disagree with his view. 

Herbert Bateman is the author of section two: “Expectation of a King.” 
In this section he deals with the concepts of messiah during the second 
Temple period. This period is from 515 B.C. to A.D. 70. He starts with 
obstacles needed to be overcome to get a clear understanding of the con-
cept during this period; such as limited resources, our blurred vision of the 
period, and the lack of historical and social sensitivities. However, in spite 
of the obstacles, there is a clear line of anticipation of a coming messiah in-
herent in this period. This period enriches our understanding of the concept 
of messiah, and the life of Jesus.

Darrell Bock takes on the messianic concept in the New Testament un-
der the last section “The Coming King.” Interestingly, he starts with Rev-
elation and works backwards, describing his reasoning on pages 333-334. 
He points out that the New Testament clearly points out that Jesus is the 
Messiah who came and is coming again. He also indicates that the strength 
of Jesus is not the direct teaching of Messiahship, rather the demonstration 
of Messiahship. 

This book is a must read for anyone studying the subject of Messiah-
ship. It is reader friendly, insightful, and understandable not only for the 
scholar, but for the Pastor and educated laymen. The value of the approach 
is that it is exegetical as well as theological. It is an essential contribution 
to the study of Christology. The authors have done an excellent job and a 
great service in such a presentation without becoming overly technical. It 
is a good teaching tool and should be in the library of every Bible student, 
pastor or teacher. 

Jim Gray
Berean Advocate Ministries

Maricopa AZ

Stein, Robert H. Jesus, the Temple and the Coming Son of Man: A 
Commentary on Mark 13. Downers Grover, Ill.: InterVarsity, 2014. 155 
pp. Pc; $18.00.

This short book is an extension of Robert Stein’s work on the Gospel 
of Mark in the Baker Exegetical Commentary series. I have frequently 
thought a monograph on the Olivet Discourse would make a good contri-
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bution to scholarship, Stein provides good introduction to Mark’s version 
of Jesus’ discourse on his return which attempts to solve many of the inter-
pretive difficulties of Mark 13. 

In Chapter 1 Stein introduces the reader to the basics of historical Jesus 
research including a brief history of the field. He provides a summary of 
the criterion of authenticity, although he the authenticity of the Jesus say-
ings in Mark 13 is not the main theme of the book. His goal in this book is 
to understand what the Evangelist Mark meant when he wrote Mark 13, in 
essence a “traditional, author-based hermeneutic” (p. 38). While the Gos-
pel of Mark is an accurate, reliable account of the life and teaching of Je-
sus” most likely written by John Mark (p. 39), proving these assumptions 
are not the goal of the book.

Chapter 2 describes the main problems the interpreter faces when read-
ing Mark chapter 13. For example he compares several suggested outlines 
for the chapter. He does not assume Mark created stories out of nothing 
and put them in the mouth of Jesus, nor is he interested in this book in 
determining Mark’s sources. At best, Mark is a “conservative editor of the 
Jesus Traditions” (p. 47). 

Chapter 3 examines the first four verses of chapter in order to show the 
whole chapter is concerned with the destruction of the temple. The disci-
ples observe the magnificence of the Temple buildings, leading Jesus to 
predict the temple will be destroyed. Stein thinks the key to understanding 
Mark 13 is the two-part question asked by Jesus’ disciples. They first asked 
when will “these things” be and then they ask “what will be the sign that 
“all these things” are about to be accomplished?” Jesus gives his answer 
to the first question as a prediction of the destruction of the temple (“these 
things”). The second question refers to the future coming of the Son of 
Man (“all these things”).

Chapter 4 concerns the destruction of the Temple of Jerusalem and the 
signs of that coming distraction. Stein demonstrates that Mark 13:5-23 is 
a unit concerned with the immediate future and the destruction of Jerusa-
lem in the disciples’ lifetime. The unit is a chiasm: the appearance of false 
messiahs function as inclusio (13:5-6 and 21-23). The coming of the Son 
of Man (13:24-27) is in the next section outside of this clear unit. But from 
the perspective of Mark and his readers, there are two horizons present. 
First, Jesus answers the first part of the disciples’ question about the de-
struction of the Temple and warns them to flee when they see these things 
happening. The second horizon is Mark’s collection of these predictions in 
order to teach his readers something about Jesus (p. 100-1). 
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Chapter 5 is brief but concerns in the future aspect of this chapter the 
coming of the Son of Man. There is a temporal gap between the destruction 
of Jerusalem and the coming of the Son of Man “in those days” and “after 
that tribulation” (p. 105). Stein shows that this description of the coming 
of the Son of Man is consistent with the Hebrew Bible and do refer to a 
real, visible return of Jesus (p. 113). Stein is not interested in overly liter-
al interpretations of these events nor interpretations which demythologize 
them (p.114). Here he seems to be trying to chart a course between popular 
dispensationalism and some of the equally popular dismissals of any pre-
dictions of a future return of Jesus in Mark 13 (N. T. Wright, for example). 
In many ways his observation of a gap between the fall of Jerusalem and 
the Coming of the Son of Man resonates with premillennialism, but he 
stops well short of making this point since his goal is Mark’s purpose (not 
our interpretation of Mark’s Gospel, a “third horizon”).  

Chapter 6 is a short examination of the parable of the fig tree in Mark 
13:28-31. Since Stein has already argued there is a difference between 
“these things” and “all these things,” he has less exegetical problems with 
“this generation” in Mark 13:29-30 than other expositors do. Finally chap-
ter 7 examines the parable of the watchmen as an exhortation to be alert 
for the coming of the Son of Man. This parable reflects Mark’s pastoral 
interest in encouraging his readers to remain awake and look forward to the 
soon appearance of the Son of Man.

Stein’s final chapter is an interpretive translation of Mark 13. This is 
really more of an appendix to the book, and in the introduction he recom-
mends some readers may want to start with this chapter before reading his 
exegetical discussion.

In conclusion, found this short book to be a good introduction to the 
problems an exegete faces when attempting to interpret Mark 13. This is 
not a comprehensive exegetical study; Stein offers a framework for inter-
pretation which, in his view, solves many problems. But many of the exe-
getical details are left for more technical commentaries. He intends to point 
the way for further study and reflection on Mark’s goals when he collected 
and edited the material in Mark 13. A pastor or teacher working through 
the Gospel of Mark should consider reading the book and wrestling the two 
horizons Stein suggests. 

I would have liked one additional chapter, and I think Stein is well-qual-
ified to write it: How was this material developed by Matthew and Luke? 
Assuming Markan priority, the other two Synoptic gospels appear to use 
Mark 13 in different ways. Tracing the trajectory of their interpretations 
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might clarify some of Mark’s goals as well. I would also suggest it is pos-
sible Mark 13 is the framework for Revelation 6, although this is less ac-
cepted. This shortcoming of the book is not critical; it is simply beyond 
Stein’s stated purpose. 

Phillip J. Long
Grace Bible College 

Seevers, Boyd. Warfare in the Old Testament: The Organization, Weapons 
and Tactics of Ancient Near Eastern Armies. Grand Rapids, Mich.: Kregel, 
2013. Hb. $34.95

While there are a few books on warfare in the ancient world, there are 
few that attempt to cover how the military functioned in the biblical period 
for the major people groups of the Bible. Boyd Seevers offers a historical 
survey of warfare in Israel, Egypt, Philistia, Assyria, Babylon and Persia. 
Because of the wide range both historically and culturally, the book is nec-
essarily brief on details. It does, however, provide a basis for understand-
ing biblical descriptions of warfare, which is likely the interest of most 
readers of the book. 

Each section begins with a fictional story of a battle, told from the per-
spective of a soldier. For example, in chapter one Seever creates the nar-
rative of Judah ben-Eliezer, a soldier about to participate in the attack on 
Jericho. In chapter 5 the story of Dagarat the Philistine introduces the read-
er to the Philistines as they engage King Saul. In chapter 9, we read about 
Chrysantes, a commander in the Median cavalry. These short stories are 
engaging and offer an insight into the content of the chapter. They are not 
the sort of thing one expects in a scholarly book, but Seevers intends them 
as a creative way to draw his readers into the topic at hand.

After setting the stage with a short story, Seevers offers a short “back-
ground” section explaining how a particular people connect with the story 
of the Bible. This means that the section is far from a comprehensive his-
tory of the nation, but only that narrow period of contact with Israel. After 
this background, Seevers describes the military structure and weaponry of 
the people. The chapters are divided into sections (infantry, navy, role of 
the gods, types of weapons, etc.) marked by marginal comments. Seevers 
does a good job describing the psychological warfare and cruelty of the 
Assyrians, something that can illuminate many prophetic texts (Jonah and 
Nahum, for example). 
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One special problem of warfare texts that Seevers treats is the meaning 
of the Hebrew word ‘eleph, traditionally translated as “thousand” (p. 53-
55). As is well known, the word may refer to a military unit rather than a 
literal 1000. This means that instead of approximately 600,000 soldiers at 
the time of the Exodus, Israel had something like 5,500 units. This solves 
the problem of the extreme numbers in the Pentateuch. When Israel en-
tered the Land in Joshua, they are portrayed as a small people compared to 
the Canaanites, but with an army of more than a half million they would 
have overwhelmed the Canaanite city states! In addition, when the city of 
Ai kills 36 men out of 3,000, Joshua sees this as a terrible defeat. If it is 36 
men out of three military units, then perhaps a third or more of the soldiers 
were killed. 

There are many line-art illustrations drawn from Ancient monuments or 
other illustrations.  Rather than reproduce a photograph of the siege of La-
chish, for example, the author’s brother Josh Seevers faithfully reproduced 
parts of that wall relief to illustrate elements of the text. This is the same 
style as Othmar Keel’s Symbolism in the Biblical World. This means that 
the Assyrian image of the Siege of Lachish appears many times in the text. 
I would have liked a section that collected photographs of the original as 
well as the line art, but the illustrations work well in the text. 

At the end of the book, Seevers includes a “further readings” section 
for each unit of the book. These brief reading lists point the reader to more 
detailed studies of the military in the Ancient Near East. The book uses 
endnotes placed at the end of each chapter. I prefer footnotes, but the use 
of endnotes does make for smooth reading.  When Hebrew appears in the 
text it is transliterated so the reader without Hebrew can follow the text 
without difficulty. 

Missing in this book is any discussion of a theology of warfare in the 
Hebrew Bible. In addition, the problem of Holy War, sometimes called 
the Canaanite Genocide is not discussed. Almost nothing is said on the 
topic and there is no reference to placing a city “under the ban” (herem) as 
was Jericho (Joshua 1-6) and the Amalikites in 1 Sam 15. In addition, in 1 
Sam 22 Saul puts the village of Nob “under the ban” when he orders the 
priests who helped David destroyed. While this book is historical in orien-
tation and interested mainly in the material evidence of how Israel fought, 
a section on this extremely difficult problem would have been a valuable 
inclusion. On the other hand, the problem of war in the Old Testament is 
worthy of a monograph, perhaps a few pages would not be enough to do 
justice to the topic.
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In conclusion, this book is a good introduction for the layman to the way 
the military functioned in the Ancient Near East. While the text does use 
some technical terminology, it is written for the non-professional. Most 
students of the Bible will benefit from reading this book alongside Joshua, 
Judges Samuel and Kings. 

Phillip J. Long
Grace Bible College 

Lars Kierspel. Charts on the Life, Letters and Theology of Paul.  Grand 
Rapids, Mich.: Kregel, 2012. 284 pages, pb. $26.99.  

Kregel has recently revived the idea of a “chart book with their “Charts 
of the Bible and Theology” Series. I recently review Herb Bateman’s 
Charts for the Study of Hebrews, now Lar Kierspel  (Ph.D., The South-
ern Baptist Theological Seminary) contributes a collection of charts for 
Pauline studies.  As with most books of this type, some charts are more 
useful than others, but my overall impression is that this is a useful book 
for teaching the Pauline letters. 

The first 8 charts (13 pages) are concerned with background material, 
including the history and structure of the Roman empire.  Chart 6 (Paul’s 
Greco-Roman Background) lists a number of words / concepts in the 
Pauline letters that resonate with Greco-Roman philosophy, ethics, and 
culture.  The material presented here is good, but sometimes not tied as 
closely to the Pauline letters as they could be.  For example, there is a nice 
chart summarizing Greco-Roman philosophy, but this might be improved 
by indicating the Pauline ideas that are like / unlike these broad categories.  
Perhaps a chart tied to a book could have presented this material different-
ly, such as Magic in Ephesus. 

The second set of 24 charts (38 pages) cover Paul’s life.  This deal sec-
tion deal with chronology and attempts to blend Acts and the Pauline let-
ters.  Some of these are long lists (all the men in Paul’s letters, for exam-
ple).  A six-page chart collects all the verses in Paul’s letters describing his 
opponents (with descriptive phrases in bold text).  Chart 32 collects opin-
ions on why Luke finished Acts without reporting Paul’s death, chart 33 
collects traditions concerning Paul’s trip into Spain, and chart 34 collects 6 
texts reporting Paul’s martyrdom (1 Clement 55 through Lactantius). 

The largest section of the collection concerns the Letters of Paul.  There 
are 42 charts covering all of the Pauline letters, including a “snapshot” for 
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each book.  In most cases this “snapshot” is a single page offering informa-
tion on audience, occasion, opponents, structure, purpose, and any special 
features unique to the book.  While these single pages connect the letters to 
the book of Acts, there is no specific date given for the book. Remarkably 
there is no chart offering various schemes for dates of the letters.  Chart 
77 collects a number of problem texts in the Pauline letters and offers ex-
tremely brief summaries of suggested solutions.  I thought any one of these 
would make a decent chart.  For example, the problem of “all Israel will 
be saved” in Romans 11:26 has five views suggested.  By adding a list of 
scholars supporting each view, this would make a nice single-page chart.  

I personally found the charts on quotations and allusions in the Pauline 
letters very useful (charts 45-52).  All of this data is drawn from Nestle-Al-
and 27 so there is nothing new here, but students who do not own the NA 
27 will find this information helpful.   I am not completely convinced that 
all of the allusions to intertestamental literal are valid.  At best these are all 
potential allusions, but this is a problem with the NA27 list, not Kierspel. 

The fourth section covers Pauline theology.  In general these follow the 
usual loci for theology, often simply listing words with texts.  For example, 
chart 90 has three pages of “eschatological concepts,” a list of terms like 
destruction, resurrection or reward, with the Greek words and a few texts.  
There are several pages of virtues and vices which are laid out in the same 
fashion.  There are a few special charts on the gifts of the Spirit (chart 93) 
and Elders (chart 94) that are more detailed. 

There are a few charts that are interesting, but I doubt their usefulness.  
For example, chart 42 contains two useful charts listing the number of 
words in each Pauline letter alone with the number of hapax legomena 
(“spoken once,” words used only once in the New Testament). The first 
chart gives the percentage of total words in each book that are hapax, and 
the second the percentage of total vocabulary that are hapax. This is inter-
esting and useful.  But the next three pages list all 601 words which are 
hapax in the Pauline letters.  While I did stare and these pages for a few 
minutes, I am not sure of the usefulness of this information.  

As with other books in this series, Kierspel has a paragraph on text ex-
plaining each chart in the final section.  This 44-page section is important 
to read since it is here that he gives bibliography for the data he includes.  
In some cases these are mini-introductions to controversial topics (like 
Pauline chronology, for example). 
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In conclusion, like other books in this series, there a staggering amount 
of information presented in these charts.  While I question the usefulness of 
some of the charts for classroom use, the book is a worth while investment 
for those who teach the Pauline letters in church or classroom. 

Phillip J. Long
Grace Bible College 
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Editorial policy

Following the lead of the original Grace Journal of Theology, the present 
Journal is intended to stimulate constructive thought, awareness, devotion 
and practice in matters of ministry, biblical, theological and dispensational 
studies. The Journal will publish articles and reviews of merit with prefer-
ence of acceptance given to credentialed and experienced writers. Articles 
are to be well researched, documented and relevant to the objectives of the 
Journal.  Publication decisions will be made based on the consensus of the 
editorial committee. 

typES oF articlES

• A full article will be between 4000 and 6000 words including foot-
notes. 

• A “short note” on a text or topic will be between 1000 and 2000 
words. 

• Book reviews will be about 1000 words. Several books are avail-
able for review; contact the editor for more information. 

guidElinES For manuScript SuBmiSSion 

• All articles are to be in English and submitted by email attach-
ment. Please use Word or convert your file to .doc or .rtf format. 
Do not submit articles in .pdf format. 

• All submissions ought to be double spaced and using Times New 
Roman, 12 point. For Greek and Hebrew, use a Unicode font 
(Times, for example). Transliteration of Greek or Hebrew is ac-
ceptable. 

• Use footnotes rather than endnotes 
• For other questions of style, consult the SBL Handbook of Style. 

The guide is available at the SBL site: http://www.sbl-site.org/as-
sets/pdfs/SBLHSrevised2_09.pdf

• Include a cover page with author’s name, article title and a brief 
abstract of the article (less than 250 words).

• Email articles to the editor: plong@gbcol.edu. 
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SuBScription inFormation

Two issues will appear each year. Issue 2.1 (Spring 2015) will be pub-
lished in time for the GGF Leadership Conference in April 2015, followed 
by the Issue 2.2 in the Fall of 2015. Article deadlines are February 15 and 
September 15. The subscription price for two issues is $25 postpaid. Sub-
scriptions are available on the GGF website (http://www.ggfusa.org/giv-
ing) or via email (attention Cindy Carmichael, cindy@ggfusa.org), or by 
contacting the Grace Gospel Fellowship office: 1011 Aldon St SW, Grand 
Rapids, MI 49509; (616) 245-0100. 

General Inquires may be made to the editor: Phillip J. Long, 1011 Aldon 
SW, Grand Rapids, Michigan, 49509; plong@gbcol.edu


